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Foreword 


Azade-Ayse Rorlich is eminently qualified to write this, the second in the 
Hoover Institution Press's "Studies of Nationalities in the USSR." She has spent 
many years investigating the history of the Volga Tatars and of the Turkic and 
Muslim peoples of the Soviet Union. Professor Rorlich received her Ph.D. from 
the University of Wisconsin and is today a member of the Department of 
History at the University of Southern California. She is proficient in the Turkic 
languages of the Soviet Union as well as Russian, and uses major European 
languages with ease. The excellence and thoroughness of her work is reflected 
by her extensive bibliography, the most complete available on Tatar history and 
culture, which includes sources in several languages and scripts. Although other 
studies have been published on various aspects of the Tatar past and present, 
none is so comprehensive and all-encompassing as this first Western-language 
study of Tatar history. 

Professor Rorlich begins with the early history of the Tatars, discussing the 
controversies regarding their ethnogenesis, their adoption of Islam, the charac- 
teristics of their settled way of life, and the emergence and evolution of their first 
political entity—the Bulgar khanate. She addresses the issue of the contacts of 
the Bulgar khanate with the Russian principalities and comments on the nature 
of their relationship in the years before the Mongol conquest. Professor 
Rorlich's discussion of the Mongol conquest, the demise of the Bulgar khanate 
and emergence of its heirs, and the nature of the Kazan principality and Kazan 
khanate is crucial to an understanding of the roots of Tatar national resilience. 
She proceeds to discuss Ivan the Terribles conquest of the Kazan khanate (1552) 
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and the incorporation of its territory and population into the Muscovite state. 
The policies of russification and forced conversion to Christianity are described, 
and attention is given to the different means Russian rulers employed between 
the sixteenth and twentieth centuries to achieve the unchanging goal of russifica- 
tion. The Tatars' response to these policies was translated into an even deeper 
commitment to their religion, language, and culture. 

The fundamental changes brought about by the emancipation of the serfs 
in 1861 unleashed a multifaceted process of modernization and growth in 
Russia, widening the gap between Russian and Tatar society and thus prompt- 
ing the Tatars to cast a critical eye on the reasons for their economic back- 
wardness and stagnation. The period between 1861 and 1917 saw a revival 
within Tatar society precipitated by the twin stimuli of developments in Russia 
and the Muslim world. Professor Rorlich provides a sophisticated analysis of 
the evolution of the reform movement from its beginnings as a challenge to 
religious dogma to later stages, when the most important goals became secular 
education and political action. All these issues, and their relationship to the 
evolution of Tatar identity, Professor Rorlich analyzes with exactitude, thor- 
oughness, and expertise. 

Professor Rorlich also discusses the impact of the 1917 revolutions and civil 
war on the Volga Tatars, their hopes for the establishment of an Idil-Ural state, 
and the emergence of the Tatar autonomous republic from the broken Bolshevik 
promises for a Tatar-Bashkir republic (which would have encompassed virtually 
all the territory of the former Kazan khanate). She carefully traces the roots of 
national communism in Tatarstan and gives an especially fine treatment to 
Sultangalievs analysis of the relationship between Islam and communism, 
which played an important role in the evolution of Tatar identity in the Soviet 
period. Tatar responses to Soviet nationality policy, and the commitment of the 
Tatars not only to retrieving their distinguished national heritage but also to 
enriching and furthering it, represent some of the major topics that Professor 
Rorlich addresses in her analysis of the manifestations of Tatar national re- 
silience in the post-World War II years. 

This superb work is the kind that every library will want to have on its shelf. 
It will have an enduring value as the principal study of the Tatars of the Volga 
region. 


WAYNE S. VUCINICH 


Preface 


Terminology and transliteration posed a variety of challenges for the present 
study. The purpose here is to identify not only the challenges but also the criteria 
that determined this author's use of terminology and transliteration throughout 
this work. 

This book deals with the history of the Volga-Ural Tatars. In keeping with 
an already established tradition, the terms Volga Tatars and Kazan Tatars are 
used synonymously throughout. 

The use of the term inorodets raised special problems. The word has no 
equivalent in English; etymologically it designates a person with other ethnic 
origin. Until 1917, Russian sources applied the term to all non-Slavs, regardless 
of their religious affiliation. Inorodtsy were mainly the Eastern peoples of the 
Russian empire who lived beyond the Ural Mountains and the Volga River. 
Soviet scholars have carefully avoided the term inorodets, employing instead 
such terms as nerusskie (non-Russians), natsional nosti (nationalities), or nat- 
sional me menshinstva (national minorities), which apply to all non-Russians— 
Ukrainian, Belorussian, Baltic, and Eastern peoples alike. This study has used 
in transliteration the original Russian term inorodets because, despite its awk- 
wardness, the term still designates most concisely the miscellaneous Eastern 
peoples of the Russian empire. 

It was a common practice in Russia to add either the suffixes ii, ov, ev, or the 
suffix in to Muslim names; the onomastic change probably aimed at providing 
the Russians with a means of distinguishing Muslim family names from first 
names. The suffixes were not a sign of russification, and the Tatars themselves 
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displayed a marked freedom in spelling them. Consequently, suffixes ov and ev 
often became uv, ev, and even if. 

As a general rule, the present study has used Muslim names in their 
russianized form, the form in which they appeared most frequently in both 
Tatar and Russian sources. To avoid ambiguity and confusion, spelling variants 
have been disregarded. When there existed a choice between russianized forms 
of Muslim names and their Turkic counterparts, the Turkic were chosen in such 
cases as Gasprali (rather than Gasprinskii), Ishaki (Ishakov), and Akchura 
(Akchurin) when the incidence of the Turkic form in the sources was higher than 
that of the russianized. 

This study rendered Russian names, terminology, notes, and bibli- 
ographical entries according to the Library of Congress system of translitera- 
tion of modern Russian, which omits diacritical signs. It adopted modern 
Turkish orthography in the case of Turkish names and sources. 

The modern edition of H. A. R. Gibb, ed., Encyclopaedia of Islam (Leiden 
and London, 1960-) was the source of reference for Arabic names as well as for 
terminology connected with Islamic thought and institutions. 

E R. Unats Hicri tarihleri miladi tarihe çevirme kilavuzu (Ankara, 1959) 
provided the table for converting the Islamic dates into their equivalents in the 
Gregorian calendar. 

For Tatar materials in the Arabic script, the transliteration system found in 
E. Allworth's Nationalities of the Soviet East: Publications and Writing Systems 
(New York, 1971) was used; other materials published after the adoption of the 
Latin alphabet in 1926 were rendered in the official Latin transliteration. The 
discrepancies that still exist, however, do not represent the whim of this author. 
They reflect spelling innovations of individual authors as much as they indicate 
some of the problems inherent in the use of three different alphabets and their 
corresponding systems of transliteration. 


Introduction 


The emergence of a Soviet Russia at the end of World War I meant the un- 
expected triumph of an eminently Western ideology in the easternmost frontiers 
of Europe; the emergence of a Communist China in the middle of this century 
marked the beginning of a trend in which Asia was to increasingly challenge 
Europe's central place in world communism. The shift of the center of gravity 
from Europe to Asia was generally associated with Mao Tse Tung because of his 
role in the victory of the Chinese revolution. Yet in the early 1920s, long before 
Mao’s emergence to power, there existed among the Muslim Communists of 
Russia doubting Thomases who challenged the validity of European Marxist 
doctrines for the peasant societies of Asia. Their names are little known; most 
often it is oblivion that awaits the defeated. 

The theoretician of the Asiocentric doctrine of communism in Russia was 
Mirsaid Sultangaliev, a Volga Tatar by nationality, a jadid (reformist) teacher 
by training, and after his appointment by Stalin in 1918, a member of the 
Commissariat of Nationalities. Sultangaliev went so far as to advocate a seces- 
sion from the Third Communist International in order to organize a Colonial 
International of the Peoples of the East. Party discipline prevailed over a creative 
interpretation of the Marxist doctrine, however, and in 1923, at the Twelfth 
Party Congress, he was purged as an exponent of national communism. 

The overwhelming majority of the Muslim national Communists in Russia 
were Volga Tatars, and almost without exception, they represented the extreme 
products of the movement for Islamic revival. At the end of the nineteenth and 
beginning of the twentieth centuries, in Russia as well as in the Middle East and 
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India, Muslims strove to efface the gap between the development of the West 
and the stagnation of the Islamic world by accepting the imperative of change 
and renewal. The position of leadership the Volga Tatars occupied among 
Russian Muslims during the 1920s was hardly a post-1917 development. 
Instead, it both represented a continuation of the outstanding role they had 
played within the movement of reform that had affected the entire Islamic 
community of believers in Russia and signaled the resilience and dynamism that 
has characterized Tatar culture throughout the Soviet period. 

The results of the 1979 census showed the existence of 6,317,000 Tatars in 
the Union of Soviet Socialist Republics (USSR), but Soviet statistics and official 
documents make no distinction between Crimean Tatars, Volga Tatars, and 
Siberian Tatars. lt is believed that there are more than 400,000 Crimean Tatars 
living in the USSR, with perhaps as many Siberian Tatars living in the towns and 
cities of Western Siberia. This being the case, it can be assumed that there are 
more than 5,000,000 Volga Tatars in the USSR, the overwhelming majority of 
whom live in the Tatar and Bashkir autonomous republics of the Russian Soviet 
Federated Socialist Republic (RSFSR), although some live in the Chuvash, 
Komi, Mordvinian, and Udmurt autonomous republics and in the large cities 
of the RSFSR proper.! 

Until recently, the study of Russian Muslims has been neglected by both the 
historians of Europe and the scholars of Islam, whose interests focused mainly 
upon the non-Russian Muslim world. During the last two decades, however, the 
centrifugal force of nationalism in the countries of the developing world has 
forced a reassessment of the effect that similar forces might have had on the 
durability of the multinational fabric of Soviet society. As part of this new 
interest, Western historians and social scientists, alike, have undertaken the task 
of analyzing the composite cultures of the Soviet Union. Yet compared with the 
Jews or the Slavic or Baltic nationalities, the Muslims are still of peripheral 
interest to the Western historian, although they are increasingly becoming the 
subject of investigation in the works of social scientists. Nonetheless, the 
student of Russian Islam has benefited greatly from the studies of E. Allworth, 
A. Bennigsen, H. Carrére d'Encausse, Ch. Quelquejay, T. Rakowska- 
Harmstone, M. Rywkin, S. E. Wimbush, and S. Zenkovsky, all of which offer 
analyses of the Russian Islamic community in its unity and diversity? A. W. 
Fisher's pioneering book on the Crimean Tatars is the first study dedicated to the 
history of one Muslim nationality. Such studies may yet become a trend in 
Western historiography. 

Soviet scholarship has given greater attention to the history of Muslim 
nationalities, on both all-union and republican levels. But its forces have con- 
centrated primarily on producing either general histories or monographs of the 
revolutionary movement among a given nationality. In the case of the Volga 
Tatars, the past two decades have been marked by a renaissance of archaeology, 
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historical inquiry, and scholarship. Sailing the unpredictable, and often tur- 
bulent, seas of ideological imperatives and taboos, Tatar archaeologists and 
historians, such as A. Kh. Khalikov, R. G. Fakhrutdinov, G. V. lusupow, S. Kh. 
Alishev, A. G. Karimullin, Ia. G. Abdullin, and Kh. Kh. Khasanov, have 
gradually reclaimed crucial components of the Volga Tatars’ early (as well as 
more recent) history, reassessing in the process the relationship of the Tatars 
with the Russian state.‘ Particularly outstanding among these are A. Kh. 
Karimullin and Ia. G. Abdullins studies of the Tatar reform movement and 
cultural awakening, with their respective emphases on the history of book 
publishing and the emergence of secular thought. 

The main goal of this first Western-language study of the history of the 
Volga Tatars is to consider the most important themes of their social, economic, 
cultural, and political life since the tenth century A.D. The study is divided into 
three parts. 

Part One addresses the issue of the origins of the Volga Tatars and the 
controversies surrounding their ethnogenesis.‘ It also focuses on the emergence 
of the Bulgar state, reviewing its major socioeconomic, cultural, and political 
coordinates before the Mongol conquest. It then examines the Mongol con- 
quest and its impact on the Bulgar khanate and finally considers the Kazan 
khanate and its relationship to the Bulgar state, its links with Moscovy, and the 
major characteristics of its society, economy, and culture. 

Part Two is concerned with the impacts of both the Russian conquest of the 
Kazan khanate in 1552 and the subsequent incorporation of the khanate into 
the Russian state. The policies of the Russian state aimed at russifying the Tatars 
are identified, as are the Tatar responses to those policies, the most spectacular 
and complex of which was the emergence of a reform movement aimed at re- 
evaluating the traditional Volga Tatar culture and values in their relationship to 
the Russian state. The roots, dimensions, and evolution of that reform move- 
ment, from a re-evaluation of religious thought to acceptance of secularization 
and political organization, represent other major concerns of Part Two. 

Part Three addresses the impact on the Volga Tatars of the transformations 
ushered in by the revolutions of 1917. The degrees to which these transforma- 
tions affected the national identity and consciousness of the Tatars are noted, 
with an eye to identification of the major characteristics of Tatar cultural 
resilience and national identity in the post-World War II period. 

Addressing these themes of Tatar history, I also trace the evolution of the 
identity of the Tatars since the turn of this century and investigate the impact 
that the renewed Islamic identity, with its strong emphasis on national con- 
sciousness and secular values, has had on their life in the twentieth century, both 
as subjects of the last Russian tsar and as citizens of Soviet Russia. 

Itis my pleasant duty to express my indebtedness and gratitude to the many 
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persons and institutions who have helped in one way or another in the various 
stages of the preparation of this study. 

A grant from the International Research and Exchange Board made possi- 
ble the completion of essential research during the early stages of this project, 
and a University of Southern California Haynes Fellowship enabled me to revise 
the manuscript in its final stages; I am thankful for both. 

My greatest debt of gratitude belongs to professors Alexandre Bennigsen 
and Alfred E. Senn. I am fortunate not only to have studied with them but also 
to have benefited from their discerning and generous guidance whenever I 
sought help. 

I am thankful to my American and European colleagues who at various 
stages of the project read the manuscript and offered their criticisms. Special 
thanks are due Professor Edward Lazzerini for his detailed criticism and 
suggestions. 

I also owe a debt of gratitude to Noel Diaz, who prepared the maps; to 
Alexander Rolich, the Slavic bibliographer at the University of Wisconsin 
Memorial Library in Madison, for his expert advice throughout my association 
with the University of Wisconsin and, even more so, for answering promptly my 
many long-distance calls for assistance. Thanks are also due the staffs of che 
Hoover Library on War, Revolution and Peace, Stanford, California; the 
Doheny and Von Kleinsmid Libraries, University of Southern California, Los 
Angeles; the Research Library of the University of California at Los Angeles; the 
Western Illinois University Library, Macomb; the Columbia University Library, 
New York; the New York Public Library; the Helsinki University Library; the 
Royal Library, Stockholm; the Uppsala University Library, Uppsala; Centre 
Russe, Sorbonne, Paris; Centre de Documentation, Nanterre; Türkiyat En- 
stitüsü, Istanbul; and Milli Kütüphane, Ankara. 

I am indebted to Mrs. Clara Harada, Mrs. Sharon Mather, and Ms. 
Martha Rothermel for typing the manuscript and to Ms. Marla Knutsen for her 
editorial advice, and I am thankful to all of them for their patience and ability to 
cope in good humor with the bewildering collection of foreign names, words, 
and transliteration systems used in this study. 

I would also like to express my special thanks to the Tatar communities of 
Finland, Turkey, Germany, and the United States for sharing with me family 
archives and collections and for providing valuable advice and moral support at 
various stages of this project. Last, but not least, my thanks to Hari for his 
understanding, unqualified support, and energizing faith. 

To conclude, I would like to add that, of course, I alone take responsibility 
for any errors of fact, judgment, or translation contained herein. 
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The Origins of the 
Volga Tatars 
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Tatar or Turk? 
Tatarmi, torekma? 
(G. Gubaidullin) 


The Volga Tatars are the westernmost of all Turkic nationalities living in the 
Soviet Union. Among them, there are two major groups—the Kazan Tatars and 
the Mishars; although each is characterized by linguistic and ethnogenetic 
particularities, their differences have not hindered the emergence and develop- 
ment of a common language and culture.! 


THE ETHNONYM TATAR 


As late as the second half of the nineteenth century, Volga Tatars preferred 
to identify themselves, and to be identified by others, as Muslims. In addition to 
this, however, they used such ethnonyms as Kazanis (Kazanli), Bulgars, and 
Misbars, as well as Tatars, and were identified as such by Russians and other 
peoples. Preference for ethnonyms other than Tatar may have represented a 
reaction to the popular, as well as scholarly and official, identification of the 
Volga Tatars with the Mongol Tatars of the thirteenth century. 

At the end of the nineteenth century, enlightened Tatar thinkers, such as 
Kayyum Nasiri and Shihabeddin Merjani, played a major role in the rehabilita- 
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tion of the ethnonym Tatar. Merjani urged the Kazanis not to be ashamed to call 
themselves Tatars. He noted that, because Russians employed the name Tatar as 
a curse, "some have regarded being a Tatar a shortcoming, hated it, and insisted 
‘we are not Tatars, we are Muslims’. . If you are not a Tatar, an Arab, Tajik, 
Nogay, Chinese, Russian, French... then, who are you?" challenged Merjani.? 

Apparently, the guilt and shame the Russians inspired in the Tatars in 
connection with their identity has endured to this day among some. Giuzel' 
Amalrik recalls in her memoirs: “I was ashamed of my nationality, even though I 
did not want to be Russian either, but | was ashamed of what seemed to me Tatar 
primitivism and lack of culture." Particularly relevant to this discussion are the 
remarks the father of a friend made to the thirteen-year-old Giuzel’: “You 
tormented us 300 years, Tatar-mator, yes, and now repeat, how many years you 
tormented us. 

What is the origin of the ethnonym Tatar? Although there is no consensus 
on this issue among scholars, little has changed in their positions since the 
nineteenth century, which makes the task of identifying the basic theses less 
forbidding than the task of determining the ethnogenesis itself. Two theses stand 
out: the Mongol and the Turkic. 

Proponents of the first accept the etymology of Tatar as deriving from the 
Chinese Ta-Tan or Da-Dan (a term of contempt applied to the Mongols by the 
Chinese) and believe that it refers to one group of Mongol tribes subdued by 
Ginghis Khan.“ According to V. Thomsen, V. Bartol'd, and others, the name 
Tatar in the Orkhon Inscriptions refers to these tribes.5 

The Mongol Tatars lived amidst Turkic tribes that had survived the demise 
of the seminomadic Turkic kaganate of the sixth and seventh centuries A.D. 
After their conquest by Ginghis Khan at the beginning of the thirteenth century 
(1202-1208), the Mongol Tatars, as well as the Turkic tribes of the southern 
Siberian plains and Central Asia, were included in the army headed by Ginghis 
Khans grandson, Batu. In 1236, Batu, in the company of his sons Chagatai, 
Ogotai, and Tului, set out to conquer the eastern European ulus (lands) 
bequeathed to him at the 1235 kurultai (council). Conquering the lands 
beyond the Ural mountains and the Aral and Caspian seas, the Mongols came 
into contact with the Turkic Kypchaks, who had reached the zenith of their 
political power in the eleventh and twelfth centuries A.D. as rulers of Dasht-i 
Kypchak, the huge territory between the Irtysh and Danube rivers.? 

The Mongols and the Mongol Tatars, who were minorities in Ratu Khans 
army and even smaller minorities among the peoples of the "Golden Horde" 
that had emerged after Batu's conquest of the ulus beyond the Urals, underwent 
a process of assimilation by the Turkic peoples among whom they settled. This 
assimilation was both biological and cultural, as Al-Omari commented in his 
fourteenth-century account: 
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In the old times this state [the Golden Horde) was the country of Kypchaks 
[Cumans], but when the Tatars [Mongols] conquered them, the Kypchaks 
became their subjects. Later, they [the Tatars] mixed with them (Kypchaks], 
and the land had priority over their racial and natural qualities and they (the 
Tatars) became like Kypchaks, as they were of the same origin with them, 
because the Tatars settled on their lands, married them, and remained to live 
on their lands. 


The unification of all Mongol tribes under Ginghis Khan would not have 
been possible without eliminating the resistance of the Mongol Tatar tribes. A 
lasting sign of this victory emerged in Ginghis Khan's 1206 order that all 
conquered peoples be called Tatars, where Tatar is synonymous with conquered. 
Gradually, however, the Mongol conquerors were assimilated by the peoples 
they had conquered, and in 1246, Plano Carpini, an Italian traveler, noted that 
*even the Mongols themselves, especially since they have been cut off from their 
homeland, have come to be called ‘Tatars.’ Thus, the name Tatar has become 
synonymous with Mongol.” It seems that most of the peoples of the Golden 
Horde accepted their new ethnonym without significant resistance, yet the 
ancestors of the Volga Tatars were still reluctant to embrace the name in the 
sixteenth century.!? 

The Turkic thesis, which is not as widely accepted as the Mongol thesis, 
was advanced by scholars who rely heavily on the Diuun- i Lugat-it-Turk, a 
dictionary of the Turkic languages compiled by Mahmud al-Kashgari during 
the period 1072 to 1074.!! In this book, al-Kashgari mentions that west of the 
Irtysh river there existed a Tatar branch of the Turkic languages. Ahmet Temir 
interprets this information as a testimony to the existence of a Turkic people 
called Tatars long before the Mongol conquest bestowed the name on the 
peoples of the Golden Horde. Broadening his interpretation of the information 
provided by the dictionary, Temir also suggests that the name could apply 
independently and equally to two different peoples: the Mongol tribe of Tatars 
and a Turkic tribe that inhabited a territory west of the Ural mountains.!? 

It is more likely, however, that in his dictionary al-Kashgari was referring to 
the language of the Mongol Tatar tribe, a tribe that, as a result of its territorial 
and cultural contiguity with the heirs of the Turkic kaganate of the sixth and 
seventh centuries A.D., might have spoken a Turkic language. 


ETHNOGENESIS 


The issue of the origins of the Volga Tatars is still being debated among 
scholars, both inside and beyond the borders of the USSR. However, even if the 
opinions of scholars seem still to be divided on the issue of the origins of the 
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Kazan Tatars, there is no disagreement over the fact that, by the sixteenth 
century, the Kazan Tatars were living in an area that included the northern lands 
of the former Bulgar state, which despite the fact that western European maps 
of the period still identified these lands as Bulgaria Magna, practically coincided 
with the territory of the Kazan khanate. Although the Kazan khanate could 
hardly claim firm borders, the 700 settlements mentioned in the pistsovye knigi 
(population registers and tax records) make it possible to identify the homeland 
of the Kazan Tatars with reasonable accuracy (see Map 1). They lived in an area 
bounded on the north by the llet and Viatka river basins. On the east, the 
Viatka provided a natural border beyond which, however, they did have villages 
along the Izh and Toima rivers. The southern and southwestern limits of their 
territory were marked by the Malaia Cheremsha, Utka, Maina, and Sviaga 
rivers. The Sviaga river basin was the most densely populated, with 150 villages 
recorded in the pistsovye knigi.!3 

The existence of a densely populated rural and urban network might be 
interpreted as a measure of the degree of economic and cultural continuity the 
settled Kazan Tatars enjoyed, distinguishing them from their nomadic and 
seminomadic neighbors to the east. The issues of territorial, economic, and 
cultural continuity have played a significant role in the discussions on eth- 
nogenesis, but no single argument has carried enough weight to mold a univer- 
sally accepted thesis. 

The two main lines of thought that have emerged concerning the origins of 
the Kazan Tatars have found expression in the Kypchak and Bulgar theses; other 
theories exist, but they are either variations of one of these theses or a combina- 
tion of both.!* Proponents of the Kypchak thesis argue that the Kazan Tatars are 
direct descendants of the Tatars of the Golden Horde. This idea has been 
advanced by Russian historians, such as S. M. Solov'ev, G. I. Peretiatkovich, 
and N. I. Ashmarin, as well as by Tatar nationalist and émigré historians, such 
as A. Z. Velidi-Togan, and A. Battal-Taymas. s 

The Bulgar thesis traces the ancestors of the Kazan Tatars to the Bulgars—a 
Turkic people who penetrated the Middle Volga and lower Kama region during 
the first half of the eighth century after being displaced from the Azov steppes by 
frequent Arab campaigns.! At the heart of this thesis is the idea that, when the 
lands of the Bulgars were conquered by the Mongol Tatars in 1236 and 1237, 
their culture survived the demise of the political entity and provided a founda- 
tion for the emergence of the Kazan Tatars. What characterizes this thesis is its 
intransigent rejection of the concept of acculturation and its predilection for 
absolute categories. Such instransigence has not deprived the thesis of support- 
ers, however. N. Karamzin, I. Berezin, V. Grigoriev, N. Chernov, and M. Aitov 
carried its banner during the prerevolutionary period, and A. Kh. Khalikov, Kh. 
G. Gimadi, A. B. Bulatov, N. E Kalinin, and E Kh. Valeev are probably its most 
loyal Soviet disciples.!? 
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MAP 1. THE KAZAN KHANATE: 1437-1552 
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Each of these unilinear theses has generated discussion, and in the process, 
new theories have been born. In response to the Kypchak thesis, G. N. 
Akhmarov has advanced the theory of the Bulgar- Tatar heritage, which empha- 
sizes the contribution of the Bulgar element to the ethnoculture synthesis 
triggered by the Mongol conquest. Sh. Merjani, on the other hand, has 
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qualified his acceptance of the Bulgar thesis by a recognition of the significant 
role the Kypchak elements played in the culture of the Kazan Tatars.!* During 
the 1920s, N. N. Firsov and M. G. Khudiakov were among the first Soviet 
scholars to recognize the existence of a Kypchak component in the Tatar 
ethnogenesis, but they contended that its impact was not strong enough to alter 
the Bulgar essence of the Tatar ethnos.!? 

In 1928, G. S. Gubaidullin articulated a different interpretation of the 
Kypchak thesis. According to him, the ethnogenesis of the Kazan Tatars had 
been completed during the fifteenth and sixteenth centuries, when they emerged 
as descendants of the Bulgars and the turkicized local Finno-Ugric tribes that 
were assimilated by the Golden Horde Tatars—carriers of a new language and a 
new ethnonym. These Golden Horde Tatars discussed by Gubaidullin were no 
other than the Kypchaks of the lower Volga, who had assimilated the Mongol 
Tatars of the thirteenth century.?° 

Gubaidullin was not alone in his adherence to the modified Kypchak thesis. 
His views have been shared by V. E Smolin, A. Rakhim, Sh. E Mokham- 
mad'iarov, and others.?! Although far from being universally accepted, this 
thesis has endured the ideological campaign aimed at eradicating the memory 
of the Golden Horde heritage. 

In 1944, the Central Committee of the Communist Party of the Soviet 
Union condemned the idealization of the Golden Horde by Tatar historians and 
deemed the scientific investigation of Tatar history a task of utmost urgency. 
The response of the scholarly community to this political imperative was the 
April 1946 Moscow conference sponsored by the Academy of Sciences. The list 
of participants matched the scope of the task: archeologists A. P. Smirnov, N. E 
Kalinin, and S. P. Tolstov; linguists L. Z. Zaliai and N. K. Dmitriev; eth- 
nographer N. I. Vorob'ev; anthropologist T. A. Trofimova; and historians 
M. N. Tikhomirov, R. M. Raimov, A. B. Bulatov, and Kh. G. Gimadi. The 
conference broke no new ground; instead, it led to a regrouping of the partici- 
pants around existing theories. Kh. G. Gimadi and N. E. Kalinin emerged as the 
strongest proponents of the Bulgar thesis, claiming once more that the Bulgars 
of the Volga-Kama were the sole ancestors of the Volga Tatars. On the basis of 
evidence provided by their respective disciplines, A. P. Smirnov, N. I. Vorob'ev, 
T. A. Trofimova, and L. Z. Zaliai defended the Bulgar-Kypchak thesis.?? 

Four decades have passed since the Moscow conference, but the issue of 
Tatar ethnogenesis is far from settled. If anything, it has gained in aktual'nost' 
and has brought into the discussion an impressive number of scholars. 

Today, A. Kh. Khalikov, E Kh. Valeev, and la. Abdullin are among the most 
ardent disciples of the Bulgar school.?? Since the mid-1970s, however, the 
number of those who view the Bulgar and Kypchak contributions to Tatar 
ethnogenesis as a symbiotic, rather than antagonistic, relationship seems to 
have increased. M. Gosmanov is highly critical of E Kh. Valeev's approach to 
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the study of the art of the Bulgars. In response to the latter's claim that “the 
steppe art of the Kypchaks could influence neither the highly sophisticated art of 
the Bulgars, nor their culture as a whole, in any substantial way,” Gosmanov 
argues that Valeev conducted the analysis in such a fashion as to suggest that his 
sole purpose was to provide an answer to the question “Who were our an- 
cestors?" Gosmanovs own conclusion is that the Kazan Tatars cannot claim 
either the Bulgars or the Kypchaks as only their ancestors because both Bulgars 
and Kypchaks also played a role in the ethnogenesis of other peoples who 
inhabited the Volga-Ural region.?* 

Gosmanov' voice of moderation is reinforced by M. Z. Zakiev and 
V. Khakov, who argue that neither the Bulgars nor their language disappeared 
after the Mongol conquest—that, on the contrary, the Bulgars enjoyed a 
remarkable degree of autonomy. When the Golden Horde was organized, 
however, the new set of political and socioeconomic conditions determined 
changes in the functions of the languages spoken in the area under the rule of its 
khans. Kypchak emerged as the official language, and it was in this capacity that 
it had an impact on the evolution of the Bulgar language. Zákievs and Khakov's 
adherence to the Bulgar-Kypchak thesis is restricted to the sphere of language; 
they contend that, from the anthropological viewpoint, the Volga Tatars are 
direct descendants of the Bulgars.?5 

There is little reason to believe that the final chapter on Tatar ethnogenesis 
will be written soon. There is sufficient reason to believe, however, that the 
Kypchak-Bulgar thesis may best endure the test of time and the scrutiny of 
scholarly inquiry. 
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The Bulgar State 


Layers upon layers of history 

Sleep divided into centuries. . . 

Tear drops after tear drops 

Speak of the sufferings of people. 

Katlam-katlam tarikh iata 

Gasirlarga bulenep. . . 

Kbaliklar ah-zari kaita 

Kus iasbena elenep. 
(Asiya Minhajeva, Bolgarda Uilanular 
[Meditation at Bulgar].) 


Ar the end of the ninth and the beginning of the tenth centuries, the process of 
territorial, tribal, and political consolidation the peoples of the Middle Volga 
had been undergoing for more than a century culminated in the emergence 
of a political entity founded by the descendants of those Bulgar tribes whom 
Batbay had led out of the Azov steppes during the first quarter of the eighth 
century A.D.! 

Arab travelers who visited the Middle Volga region during the tenth century 
identified the territory of the Bulgar state as the geographic area between the 
rivers Cheremshan (on the south), Sviaga (on the west), Kama (on the north) 
and Sheshma (on the east). Ibn-Fadlan enumerated most of the rivers he and his 
embassy had to cross during their trip to the khan of the Bulgars in A.D. 922: 
“And we left the country of [these people] Bashkirs and crossed the river 
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Dzharamsan (Cheremshan], then the river Uran (Uren], then the river Uram 
(Urem], then the Bainakh [Maina], then the river Vatyg [Utka], then the river 
Niiasna (Neiaslovka], and then the river Dzhavshyz [Gausherma]."? 

By the eleventh and twelfth centuries, the Bulgar state had augmented its 
territory: in the east, its borders reached the river Zai, and in the south, they 
extended to the Samara. The bulk of the population belonged to five tribes: the 
Bulgars proper, the Suvars (Savan), the Esegel (Askl), the Bersula, and the 
Barandzhar. Despite the tribal diversity, the basins of the Volga and the Kama 
seem to have been characterized by an impressive unity of material culture, as 
testified by the pottery unearthed since the 1960s in the areas along the upper 
Sura, Moksha, and Vada rivers.? 

Yet the very nature of the fabric of the Bulgar state—a tribal and ethnic 
conglomerate— was a source of grievous complications during the period of 
consolidation and centralization. The struggle for supremacy was fueled by 
tribal rivalries, and travelers noted the rebelliousness of some of the tribes, who 
submitted only reluctantly to Bulgar rule. During the tenth century, the Suvars 
and the Bulgars had emerged as the most serious contenders for supremacy, and 
this polarization had led to the emergence of two political centers: Biliar-Bulgar 
and Suvar. Each represented the nucleus of a political entity sophisticated 
enough to have its own ruler, court, and coins. Also during the tenth century, 
Biliar-Bulgar emerged as the center around which the gathering of the Bulgar 
lands was completed, once the sovereignty of Suvar was liquidated.* 

Almush (Almas), the son of the Bulgar prince Shilki, became the yltyvar 
(ruler) of the Bulgar state, and his decision to adopt Islam had a catalytic effect 
on the process of consolidation and centralization in his lands. In the spring of 
921, Abdallah ibn-Bashtu arrived in Baghdad as the envoy of Almush, the ruler 
of the peoples of the north, to Caliph Ja’far al-Muktadir. He carried three letters 
conveying Almush’s desire to be instructed in the religion of Islam, for which he 
was requesting assistance.‘ It was in response to this request that, in the same 
year, al-Muktadir sent Ibn-Fadlan' embassy to the land of the Bulgars. The 
result was that, in 922, the people of the Bulgar state joined the Islamic unma 
(community of believers). (To be accurate, however, it should be noted that this 
was the year Islam became the official religion of the Bulgar state, and that even 
before Ibn-Fadlan' arrival, Islam had become the religion of the people who 
lived along the shores of the Volga and Kama.) Caliph al-Muktadir’s embassy 
met some “5,000 souls—men and women—[who] had already accepted Islam. 
They are known under the name Barandzhar.“ Another visitor to the area at 
the beginning of the tenth century was the Arab geographer Abu-Ali Ibn-Rusta, 
who remarked that “most of them adhere to Islam; they have mosques and 
elementary schools in their villages."? 

Almush stood at the head of a social hierarchy comprised of clearly 
distinguishable groups: tribal heads and lesser princes were subordinated di- 
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rectly to him; these, in turn, controlled the craftsmen and the semifree peas- 
antry.* The yltyvar of the Bulgars seems to have put a great value on ceremony 
and symbolism to underline his position, and he also seems to have indulged in 
some of the trappings of power even before the victory of the Russian prince 
Sviatoslav over the Khazars in 965 ended the Bulgars' vassalage to the Khazar 
khan.? Ibn-Fadlan recorded some of these trappings: "the princes were seated to 
his right, and he asked us to sit to his left; his sons were seated in front of him, 
and he alone sat on a throne covered with Byzantine brocade."!? It seems that 
Almush had become so elevated in his status that the very perception of his 
relationship to God had been distorted. Ibn-Fadlan was shocked by the audacity 
of Almush, who allowed a sermon that read: “O, Allah! Preserve the well-being 
of the Lord yltyvar, the Lord of the Bulgars."!! Ibn-Fadlan reprimanded the 
ruler of the Bulgars and lectured him on some basic dogmas in Islam: “Truly, the 
Lord is Allah and nobody but He, the Great and the Almighty, can be addressed 
in this manner from the minbar [pulpit]."!2 

One of the true measures of the emancipation of the Bulgar state from 
Khazar vassalage was the ability of its rulers to establish diplomatic ties and 
conclude treaties with their neighbors, as well as with the rulers of more distant 
lands. In 984, for instance, the Bulgars signed their first treaty with Kiev. When 
that treaty was renewed in 1006, it included trade privileges for the Bulgar and 
Russian merchants. During 1024 and 1025, the Bulgar ruler Ibrahim sent an 
embassy to Khorasan; its main purpose was to provide for the cities of Sebzevar 
and Khosrovdzher, assistance in building mosques and other edifices.!? The 
relationship of the Bulgar state with neighboring Russian principalities was 
neither smooth nor free of tension. In fact, throughout the twelfth and thir- 
teenth centuries, they clashed frequently. The Russian campaigns against the 
Bulgars unfolded over an entire century, with the most notable ones taking place 
in 1120, 1160, 1164, 1172, 1183, 1186, and 1220—at which times Russian 
armies devastated the right bank of the Volga, destroying the city of Oshel'. The 
Bulgars, in turn, penetrated the Russian lands in 1201 and 1219, and it was 
only the imminent Mongol danger in 1223 that brought the hostilities to an end 
and led to conclusion of a peace treaty.!* 

Despite tension and frequent clashes, the relationship between the Bulgar 
state and the Russian principalities was not solely one of hostilities. Trade and 
commercial ties were as important for the Bulgars as they were for the Russian 
principalities, and the economic life of the Bulgar state, although disrupted by 
hostilities, never came to a halt because of them. Agriculture, crafts, cattle 
breeding, hunting, fishing, and trade represented the backbone of Bulgar 
economy. 

The Volga-Kama region, with its rich black soil, was suitable for agri- 
culture. The two-field system that was used was particularly suitable for the 
cultivation of virgin lands. The basic implements were the heavy metal plow 
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with a single share (saban), which was effective for the virgin, black-earth soils, 
and the light wooden plow with two iron shares used for podzol soils. The 
climate, more than the soil or agricultural technology, determined the types of 
crops the Bulgars cultivated. Barley, wheat, and millet seem to have been the 
traditional crops because most travelers noted their presence in the Volga-Kama 
region. Ibn-Fadlan commented: “They met us carrying bread, meat, and 
millet. . their food consists of millet and horsemeat but they have also wheat 
and barley in abundance, and every one of them who planted this harvests it for 
himself. The ruler does not have any right to this, except for the fact that they all 
pay him every year one sable pelt per household."!5 

Ibn-Fadlan’s comments are informative not only for reconstructing the 
profile of Bulgar agriculture but also for shedding light on their tax system. 
Because no taxes were levied on agriculture, the bulk of the revenues seems to 
have come from taxes on trade—one-tenth of the goods traded by both Bulgar 
and foreign merchants was relinquished to the treasury. In addition to the 
annual sable pelt tax, there were taxes on weddings and on booty taken during 
military campaigns, even if the ruler had not participated in them. ic 

Plentiful harvests enabled Bulgars both to satisfy their own needs and to 
trade the excess. Russian chronicles mention the fact that, when famine ravaged 
the land of Suzdal in 1026, the population could survive only because food was 
brought in from Bulgar (“privezosha zhito i tako ozhishsha").!? Fruits were also 
plentiful in the Bulgar lands, and travelers were impressed by the orchards, 
walnut groves, and even melons they saw in those northern lands. Abu Hamid 
al-Garnati, the twelfth-century Arab geographer who traveled twice to Bulgar 
noted: ^They have so many kinds of fruits that it is impossible to find more than 
this elsewhere. There is an extremely tasty melon that can be preserved during 
the winter. 10 

Crafts were highly developed in Bulgar state, where skilled potters, black- 
smiths, coppersmiths, carpenters, stonemasons, jewelers, and tanners could be 
found not only in the towns but also in villages, where they fashioned goods of 
outstanding quality, indistinguishable from similar items produced in urban 
centers. !? Bulgar craftsmen became experts in processing the hides and the pelts 
that were plentiful in an economy in which cattle breeding and hunting played a 
significant role. In fact, they became such experts in processing leather and 
fashioning such leather goods as boots, coats, belts, and trunks that their fame 
extended beyond the Urals, and a certain type of leather came to be known as 
Bulgari.2° The Russians who encountered the Bulgars on the battlefields were 
impressed that they were all wearing boots (“sut’ vse v sapozekh").?! 

Bulgar potters developed a technology and style of their own, which has 
made it possible to identify easily the yellow-reddish earthenware found at 
various archaeological sites. Most of the bowls, pitchers, pots, cauldrons, cups, 
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and saucers these potters fashioned featured a glazed strip and were often 
decorated with original motifs.?? 

The gold and silver jewelry produced by Bulgar craftsmen is particularly 
interesting: Rings often feature a waterfowl motif, as do the silver and copper 
twisted bracelets, pendants, and bronze mirrors. The fascination with water- 
fowl was, in fact, a fascination with ducks, for they were the symbol of life in 
Bulgar mythology. Particularly relevant to this issue is a legend that has endured 
among Siberian Tatars to this day, and according to which Earth was born 
when the duck dived to the bottom of the primeval sea and brought up a piece of 
mud that it placed afloat on the surface of the water. 

Bulgar stonemasons and carpenters acquired recognition at home, as well 
as in such faraway places as Central Asia or Vladimir-Suzdal, where they were 
invited to erect palaces, mosques, and public edifices. At home, they probably 
erected most of the buildings in a typical Bulgar town: the official buildings, 
mosques, caravanserais (inns), warehouses, workshops, and houses. Wood was 
the principal building material, although bricks and stone were also used for 
public edifices and homes of the well-to-do. Some of the stone buildings were 
even equipped with a system of central heating. Most dwellings, however, were 
wooden structures that rose well above the ground and had chimneys through 
which the smoke from their stoves was evacuated.?* Objects of household use 
and tools came from the forges of blacksmiths, who produced everything from 
knives, stirrups, cauldron chains, and locks to axes, scythes, and sickles.?5 

Craftsmen in general, and carpenters and stonemasons in particular, were 
probably in high demand in the Bulgar lands, which were densely populated. 
Archaeologists have identified approximately 2,000 villages and 150 towns. Of 
these, by far the largest and most impressive town was probably Biliar, which 
was located on Malaia Cheremshan, where it occupied more than 7 million 
square meters. Only half of its territory has been excavated, but some 1,000 
wooden and several dozen brick and stone structures have already been re- 
vealed. Among the latter are the ruins of the palace, the caravanserai, and 
several houses. Smaller than Biliar, but no less prominent, were the cities of 
Bulgar (on the Volga), Oshel (on the Tetiush), and Kashan (on the Kama), each 
of which occupied an area of 1 million square meters. Al-Garnati noted, 
“Bulgar is a big city; its walls are made of oak and the houses in it of pine. 
Bulgar and the other cities, however, also had many brick and stone structures. 
Most numerous in the Bulgar state were the small fortress towns— residences of 
feudal lords that were protected by two or three rows of earthen ramparts and 
were also surrounded by unfortified villages.?? 

Trade constituted a most important branch of the Bulgar economy. Bulgar 
merchants engaged in both domestic and foreign trade, but they monopolized 
the transit trade, utilizing the advantages of their land, which was richly 
endowed with a network of navigable rivers and located at a crossroads between 
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Asia and Northern Europe.?* From the Caucasus, Central Asia, and Iran came 
spices, precious stones, rugs, gold, silver, and other luxury items. The Russian 
principalities sent furs, weapons, and glass ornaments; and European mer 
chants brought cloth, Frankish sabers, and amber. The Bulgars sold grains, 
honey, beeswax, felt, leather goods (Bulgari), and furs. Slaves were also an 
important Bulgar trade commodity; as such, they were subject to the tax levied 
on all traded goods, thus supplying additional revenue for the treasury of the 
Bulgar ruler.?? 

It was the intense trade activity that was responsible for the emergence of 
fairs and marketplaces throughout the territory of the Bulgar state. Aga-Bazar 
on the Volga was perhaps the most famous, but there were fairs and markets in 
the cities and the countryside alike. The economic function of the cities—their 
emergence as trade centers—had a tangible impact on their physical develop- 
ment: caravanserais, which catered to the needs of the eastern merchants, 
became fixtures in Bulgar towns. The main function of the caravanserai was 
that of an inn, but most often it doubled as a combination inn, warehouse, and 
cultural center that provided merchants with food and shelter, storage facilities 
for their goods, and mosques where Muslims could perform the ritual prayers 
required by their religion. Christian merchants lived on the outskirts of towns in 
segregated colonies probably not too different from the nemetskaia sloboda 
(foreigners’ quarters) of medieval Moscow. Eastern coins were used exclusively 
in trade transactions until the tenth century, when the Bulgars began minting 
their own. In addition to coins, pelts seem always to have fulfilled the function 
of units of exchange rather successfully, as suggested by the etymology of the 
Tatar word tien (squirrel), which stands for the monetary subdivision of a 
kopek.?9 

Islam became the nucleus around which the spiritual life of the Bulgar state 
developed after the tenth century. The Arabic script that accompanied the 
adoption of Islam became not only the vehicle for disseminating a new religion 
but also the key to learning and opening the door to the cultural heritage of the 
Muslim East. It should be noted, however, that the Bulgar lands were hardly a 
cultural wasteland at the time of their adoption of Islam. On the contrary, they 
had a rich written culture based on the Turkic runes of the Orkhon type. 
Writing had developed and spread largely as a means of coping efficiently with 
economic (taxes, trade), legal, and political matters. Records were kept on 
wood and salt plaques until the tenth century when paper was introduced from 
Khorezm in Central Asia. The only reminder of this practice today is the Tatar 
proverb "Tuzga yazmaganni soilàme," or in liberal translation: 


What is not written on salt 
Just to mention is a fault. 
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With the adoption of Islam, Arabic script replaced the Bulgar runes, and 
two styles of calligraphy—Qufi and Thuluth—became particularly popular. 
The literary Bulgar language that emerged during the twelfth century became 
the vehicle of communication for the new written culture. The ethnic and 
cultural kinship enjoyed by the Turkic tribes living on the territory of the Bulgar 
state, along with the increasing centralization, made possible the emergence of 
such a language, which rendered the existing dialectal differences less signifi- 
cant even if it could not erase them entirely. 

The existence of a literary language had a profound effect on education, 
and in turn, that language was enriched by the fruits of education. The Muslim 
Bulgars had schools where secular subjects received as much attention as the 
teaching of the religious dogma. In addition to training future ulama (Islamic 
scholars) and government bureaucrats, these schools provided at least basic 
literacy for the majority of the population.?! 

Many Bulgar scholars of the twelfth and thirteenth centuries gained fame 
and recognition beyond the shores of the Volga and Kama. Al-Garnati was 
impressed by the work of historian Yakub ibn-Noman, who wrote a history of 
the Bulgars in 1112. Ibn-Noman was not unique; Burhaneddin Ibrahim ibn- 
Yusuf had become famous with his books on rhetoric, medicine, and religious 
commentaries; and no less prominent were the ulama and scholars such as 
Hamid ibn-Idris, Ahmed al-Bulghari, Muhammed Sadr ibn-Alaeddin, Hasan 
ibn-Omer, and Muhammed al-Bulgari.?? 

Unfortunately, history has preserved the name of just one Bulgar poet of this 
period: Kul Gali. His poem "Kyssa-i Yusuf" has been of interest to literary 
historians and linguists alike as an outstanding example of the spiritual legacy 
of thirteenth-century Bulgar society.?? 

The legacy of the Bulgars endured and, in the nineteenth century, was so 
tangible that Russian historian S. M. Solov'ev reflected: 


For along time Asia, Muslim Asia built here a home; a home not for nomadic 
hordes but for its civilization; for a long time, a commercial and industrial 
people, the Bulgars had been established here. When the Bulgar was already 
listening to the Qur'an on the shores of the Volga and the Kama, the Russian 
Slav had not yet started to build Christian churches on the Oka and had not 
yet conquered these places in the name of European civilization.“ 


3 The Mongol Conquest 


We are gone. Otbers will come. 
Bez hittek. Bashkalar kiler. 


(From the inscriptions in the Kazan fortress.) 


One of the decisions of the Mongols kurultai of 1228 was to launch a campaign 
against the Bulgars of the Middle Volga. A year later, Batu reached the shores of 
Iaik (Ural), where he was successful in defeating the Bulgar outpost detach- 
ments. Despite this victory, he chose to interrupt the campaign, only to renew it 
in 1232, at which time he failed to bring the Bulgar lands under Mongol 
control. 

The outcome of these military operations prompted the kurultai of 1235 to 
decide on a general campaign aimed at conquering not merely the Bulgar 
territories but the entirety of Batus ulus. In the spring of 1236, after careful 
preparations, Batu’s 150,000-man army set forth for the Eastern European 
campaign. His forces were joined by those of other Ginghisids (some 450,000 
men), whose participation in the campaign had been made mandatory by the 
kurultai.! 

Earlier encounters with the Mongols had awakened the Bulgars to the 
reality of the restless giant to the east. In response, they had improved the 
defense of their cities to the degree that Bulgar alone boasted a defense force of 
50,000 men. The Bulgars, however, were no match for Batu formidable army, 
which in 1236, conquered and devastated their lands. The charred buildings 
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and bones unearthed by archaeologists in 1969 and 1970 on the territory of the 
former Bulgar state have provided time-capsule evidence of the magnitude of the 
destruction.? 

After conquering the Bulgar lands, Batu's armies swept through Russia west 
of Moscow and, in the winter of 1240, reached Kiev, the seat of the grand prince 
and the Metropolitan See of Rus'. On December 6, abandoned by its grand 
prince, Michael of Chernigov, Kiev fell. Batu's armies continued their victorious 
march through Eastern Europe. The northern army moved forward through 
Podolia, Volynia, Galicia, Central Poland, Moravia, and Silesia; the southern 
army, through the central and southern Carpathians to Hungary, where they 
defeated King Bela IV on April 11, 1241. 

The Hungarian plains, with their excellent grazing ground, prompted Batu 
to begin to settle down and even mint coins there. As soon as the news of the 
great khan death on December 11, 1241, reached him, however, Batu aban- 
doned his Hungarian conquests, pushed through the Danubian plains into the 
steppes on the northern shore of the Black Sea, and moved north along the 
Volga to Bulgar, where he could observe more closely the issue of the succession 
to the great khan.? 

At the same time, he embarked on the task of organizing the conquered 
lands and setting up the blueprints of his rule over the sociopolitical entity that 
came to be known as Orduyu Muazzam (Great Horde) or the Golden Horde.* 
Batu chose Bulgar as his temporary capital. There the first coins of the Golden 
Horde were minted and vassal rulers of the conquered lands came to receive 
their yarlyks (charters).5 Batu built himself a new capital, Saray, on the lower 
Volga, and as soon as it was completed, he moved there and the political center 
of the Golden Horde shifted to the south. 

The immediate impact of Batu's conquest of the Bulgar state was massive 
population dislocation. Most of the survivors moved north, to the lands beyond 
the Kama. Some made their homes on the shores of Kazanka, a tributary of the 
Volga; others, in the Moksha river basin or along the Ika and Belaia rivers; still 
others went to the Bashkir lands.“ Some, however, chose to settle among the 
Udmurts, thus contributing to what Khalikov calls "the Bulgarization and 
Islamization of the local Turkic tribes." Khalikov also claims that in settling on 
the lands to the north, the Bulgars were returning to the homeland of their 
ancestors, thus making possible the preservation of their anthropological 
purity.” 

The demographic shift to the north, northeast, and northwest was partly 
responsible for the emergence of new cities that developed as economic centers 
rather than military outposts and fortifications. By the end of the thirteenth and 
the beginning of the fourteenth centuries, these urban centers had become the 
nuclei around which the principalities of Kazan, Shongut, Narovchat, 
Zhukotin (Zhuketau), and Kashan emerged; in addition, Bulgar revived.* Of 
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TABLE 1 
RULERS OF THE PRINCIPALITY 
OF KAZAN (1297-1437) 


Hasan 1376 Abdullah 

Muhammed Sultan 1376 Altyn Bek 

Tetiak (Entiak) 1394 Ali (Gali) Bek 1429-1445 
Talych 1411 


Norte: Based on the documents that I have consulted, I have compiled this table. Where years are 
supplied, the number has been mentioned in the document. 


the principalities that emerged in the Kazanka river basin, the rulers (emirs) of 
the Kazan principality (Table 1) belonged to the former Bulgar dynasty, a fact 
attested to by the epitaph dated September 27, 1297, on the tombstone of 
Princess Altyn Berke, the niece of Emir Mahmud.? 

Not all the inhabitants of the Bulgar state moved north after the destruction 
of their homes. Many stayed and even chose to revolt against their alien 
conquerors. Batu Khan sent one of his fiercest commanders, Subudai, to quell a 
revolt led by Jiku and Baian in 1238 and 1239, and Mengu Temir himself went 
to the Middle Volga to put down a revolt of the local population in 1261.19 

Soon, however, as the political and administrative structure of the Golden 
Horde took shape and the people of the former Bulgar state began rebuilding 
their lives in the new principalities that had emerged as the result of the 
fragmentation that followed the Mongol conquest, revolts became the excep- 
tion rather than the rule. There may have been two major reasons for this 
acceptance. First, despite their vassal status, and although their emirs could not 
rule without receiving a yarlyk from the khan in Saray, the Bulgars enjoyed a 
considerable degree of autonomy, which at times even enabled them to exhibit a 
certain independence in foreign policy.!! Second, after the adoption of Islam 
by Khan Berke (1256-1266)—and even more so under Khan Ozbek 
(1313-1341), who made Islam the official religion of the Golden Horde—the 
Bulgars may have acquired a sense of belonging to the political entity, which 
they probably perceived as an Islamic commonwealth. 

The khans of the Golden Horde (Table 2) never aimed at molding the 
conquered lands in accordance with a Mongol Weltanschauung. The goals of 
their administration were of a more pragmatic nature: They sought efficient 
support of the complex state bureaucracy and the army through taxes and 
replacement of military losses. It would be erroneous, however, to regard the 
Golden Horde as merely a steppe empire and ignore its unique nature, which 
combined in one sociopolitical entity the characteristics of the nomadic as well 
as settled societies over which the Mongol khans were beginning to rule. There 
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TABLE 2 
GOLDEN HORDE KHANS—1256-1502 


Batu d. 1255 Conqueror of the Ulus. 

Berke 1256-1266 ^ Adopted Islam. 

Mangu Temir 1267-1280 The Golden Horde became independent from 
the great khan. 

Tuda Mangu 1280-1287 

Tele Buga 1287-1291 

Tokhta 1291-1313 

Ozbek 1313-1341 Islam became the official religion. Arabic 
became the language of politics and 
diplomacy. 

Tinibeg 1341-1372 

Yanibek 1342-1357 

Berdibek 1357-1359 

Khaidar 1360-1362 

Murid 1362-1364 | Weakening and fragmentation of the Golden 
Horde begins. 

Toktamysh 1376-1391 Attempted to reunite the horde. Beginning of 


final disintegration of the Golden Horde 
and emergence of its successor khanates: 
Kazan—1437; Crimea— 1443; 
Astrakhan— 1466; Sibir—1483. 

Kuchuk Mehmed 1435-1465 

Ahmed 1465-1481 1480, grand duke of Moscow stops tribute 
payment. 

Seyid Ahmed 1481-1502 


were at least 25 major cities in the Golden Horde. Saray, its capital, was not a 
tent city. By the time of Khan Ozbek’s rule, it had grown into a sophisticated 
urban entity with a complex water supply system and a physiognomy that was 
distinctly Eastern and was shaped by the mosques, medreses (Muslim schools 
of higher learning), caravanserais, and baths. Furthermore, the architecture 
of Saray was not a pale copy of Bulgar architecture but had a character of 
its own.!? 

The ethnic and cultural diversity, the differences in the socioeconomic 
development, and the political and administrative practices that Batu and his 
successors encountered in the Golden Horde determined their approach to the 
conquered lands and shaped their administration. For the Bulgar lands, for 
instance, Mongol administration amounted to indirect rule. In the southwest, 
the Mongols displaced the Russian princes and ruled directly; in the northeast, 
they retained the local hierarchy and princes, who became the intermediary (but 
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crucial) links responsible for the implementation of the economic and adminis- 
trative policies of the khan.!? However, a system of tax collection and drafting 
of military recruits, which emerged as the backbone of Mongol administration, 
was applied throughout. 

To assess the potential tax and recruit contributions of the population and 
also ensure the efficient collection of the taxes, Berke Khan ordered a series of 
population censuses between 1251 and 1262 and appointed tax officials who 
were responsible for supervision of tax collection and recruitment of soldiers. 
Although there are no specific data regarding the Bulgar lands, it can be 
assumed that their census took place between 1253 and 1257, because it was at 
this time that the Iranian territories and the lands of the western ulus were being 
registered in census reports.!* 

In keeping with the tradition of the Mongol-Turkic states, the Golden 
Horde deemed the collection of taxes and duties its main administrative func- 
tion.!5 Consequently, Batu’s ulus was divided into distinct administrative units. 
The Russian lands, the Caucasus, and the northern Black Sea shore were 
divided into several smaller administrative units, and the principalities that were 
emerging in the Middle Volga were organized as the Bashkir (or Bulgar or 
Moksha) ulus. 

In addition to taxes to the local emirs and feudal lords, the population of 
the former Bulgar state was subject to a series of duties, obligations, and taxes 
that were paid to the Golden Horde khan; these included tithe, storage tax, 
road and river tax, contribution of recruits for the army, and support of the state 
bureaucracy. '¢ To ensure fulfillment of this administrative function of the state, 
the Mongols devised an intricate bureaucracy based on the functions of two 
types of administrators: baskaks (tax officials who, as military representatives 
of the central rule, had security obligations in addition to supervision of tax and 
duty collection) and darugas (civil representatives who supervised tax collection 
and also acted as provincial governors).!? Although documents do not confirm 
the existence of either baskaks or darugas in the Bulgar lands, such adminis- 
trators (at least darugas) were probably known in the Middle Volga during the 
Golden Horde period because these terms were known at the time of the Kazan 
khanate, where, however, they designated provinces rather than tax officials. d 

In addition to Mongol tax officials, a category of tax collectors (tamghachi) 
and service people (soiurghal) from among the local population added to the 
number of those charged with the operation of the Mongol administrative 
system.!? Only one social group was exempt from taxes: the tarkhan, a priv- 
ileged nobility who held hereditary land grants given to them by the khan, most 
likely in return for some type of military service.?° 

It would be erroneous to contend that Mongol rule affected equally the 
political life, economic patterns, social structure, and culture of the prin- 
cipalities in the Middle Volga. The principle of indirect rule, which occupied a 
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significant place in the sociopolitical system of the Golden Horde, was responsi- 
ble for the preservation of the ruling class and local dynasties until 1445. 

The Mongol tax system was indirectly responsible for an increased stratifi- 
cation of the population in the Middle Volga area. The landed aristocracy had 
always represented the upper level of the former Bulgar state. It continued to 
enjoy that position under the Mongol khans, but it was no longer a homoge- 
neous class. The emergence of soiurghals and tarkhans contributed to the 
stratification of the aristocracy while also being responsible for significant 
differences that emerged among the peasantry; this was because tarkhans 
owned peasants who were de facto serfs or had lost their freedom at least 
partially. 

In addition to the emergence of a category of dependent peasants, the 
deterioration of the economic status of the free peasantry represented one of the 
important developments that affected the rural population of the Middle Volga 
under Mongol rule. The obligations of the peasants increased as kalan (the land 
tax paid in kind), and wrtak (the land rent paid in services) were increased. The 
craftsmen and merchants continued to occupy an important place in the social 
structure of the principalities of the Middle Volga, but they, too, underwent a 
process of gradual stratification.?! 

The Bulgar lands recovered gradually from the destruction and disruption 
of economic life that accompanied their conquest. Agriculture, cattle breeding, 
crafts, and trade still represented the backbone of the economy. During the 
period immediately following the conquest, however, the exodus of the popula- 
tion to the north seriously affected agriculture and rendered a blow to urban 
life. Cities were deprived of skilled craftsmen, who were taken prisoner and sent 
to the south to build and beautify the cities of Golden Horde. 

Some cities, such as Biliar, never recovered from the Mongol conquest. By 
the late thirteeth and early fourteenth centuries, however, Bulgar, Suvar, and 
other old centers experienced a revival. Bulgar, in particular, boasted a dynamic 
urban life during the fourteenth century: A city of 50,000, it was, above all, a 
trade center that attracted merchants from Russia as well as the Muslim East 
and became known as the Golden Throne (Altyn Tabt) of the Mongol khans. In 
addition, new cities, such as Kashan, Kazan, and Kremenchug emerged, and 
they represented the main catalysts in the economic recovery; this is attested to 
by the resumption of coin minting, a clear sign of market revival.?? 

The process of recovery, however, was hindered by the instability that 
accompanied the weakening and fragmentation of the Golden Horde and 
ultimately caused its disintegration. The Bulgar lands absorbed successive 
waves of shocks: They became the theater of confrontation between Bulat 
Timur and Toktamysh, who in 1391 and 1395 clashed in their struggle for 
supremacy and control of Batu's disintegrating ulus. Then, in 1395, the neigh- 
boring Russian princes attacked and devastated the entire area. Drought and 
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plague, which ravaged the Middle Volga between 1428 and 1430, added to the 
devastation and triggered still another wave of migration. The Bulgars once 
again moved to the north, northwest, and northeast and settled on lands along 
the Kazanka and Kama, thus contributing to the process of ethnic consolidation 
around Kazan, or Bulgar-al-jadid (the new Bulgar). Gradually, Kazan gained in 
prominence, and although it never enjoyed the right to mint coins stamped with 
the names of its rulers, the throne of the principality was occupied by emirs from 
the old Bulgar dynasty until 1445, when the throne was taken over by Mahmud, 
son of Ulu Muhammed, who was the ousted khan of the Golden Horde and the 
grandson of Toktamysh.?? Having taken over the throne of the Kazan prin- 
cipality, Mahmud became the founder of the Kazan khanates, which along with 
the Crimean and Astrakhan khanates the kingdom of Sibir, and the Nogai 
Horde became one of the successors of the Golden Horde. 

The disintegration of the Golden Horde eliminated many of the common 
denominators that had held together the heterogenous political and socio- 
economic entity forged by Batu Khan. The many lands that had made up the 
fabric of the Golden Horde embarked on paths of development that grew 
increasingly distinct, but they all carried the legacy of Mongol rule. 

For the Bulgars of the Middle Volga, the most enduring impact of their 
incorporation into the Golden Horde was the reinforcement of their Islamic 
identity and culture under the catalytic stimuli of an environment that had 
become an Islamic-Turkic commonwealth with its beginnings in the fourteenth 
century. When the ruling dynasty and the court of the Golden Horde adopted 
Islam under Berke Khan, it also adopted the urban culture of the Muslim East, 
and Saray became a Muslim city. The intensification of the ties with the Muslim 
East, and the increased interaction between the Turkic peoples of the Golden 
Horde, must have enhanced the Bulgars’ awareness of belonging to an umma 
that had a distinctly Turkic cultural profile. The decision of Khan Ozbek to 
eliminate Mongol as the language of politics and diplomacy and replace it with 
Arabic, as well as his decision to make Turki the official language of the Golden 
Horde, intensified the process of acculturation. Despite the contentions of the 
Bulgar-theory purists, the Golden Horde became to a great extent the melting 
pot in which the ethnic and cultural syntheses that shaped the future history of 
the heirs to the Bulgar state took place. 
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To make my future bright 

I reach for the fire of the past. 

Kilachagem nuri bulsin Ochen 

Utkdnnardan harchak ut alam. 
(Mókhárráàm Kaiumov, Kazanimda shundiy chatlar bar 
(The crossroads of my Kazan].) 


Ali (Gali) Bek (1429-1445) was the last ruler of the principality of Kazan—an 
entity that had emerged in 1297 as one of the most dynamic heirs to the Bulgar 
state. His ouster by the Ginghisids of the Golden Horde brought about the 
political demise of the local dynasty and marked a turning point in the meta- 
morphosis of the principality into a khanate. If the prestige of the Ginghisid 
dynasty as the crucial element in that metamorphosis leaves little room for 
controversy, the same does not hold true for the date of the foundation of the 
khanate, which continues to remain a subject of debate.! 

The flight of the ousted Golden Horde khan, Ulu Muhammed, from Saray 
in 1437 and his migration toward a new ulus on the Middle Volga are viewed by 
many historians as the turning point in the history of the principality. But others 
regard 1445 as the first year of the Kazan khanate because it was then that Ulu 
Muhammed son, Mahmud, took over the throne of Kazan, thus adding a 
dynastic dimension to the political disintegration of the Golden Horde.? (Rulers 
of the Kazan khanate are listed in Table 3.) 


TABLE 3 


RULERS OF THE 
KAZAN KHANATE (1437-1552) 
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Ulu Muhammed 1437-1445 Sahib Giray 1521-1524 
Mahmud (Mahmutek) 1445-1462 Safa Giray 1524-1531 
Halil 1462-1467 Jan Ali 1531-1533 
Ibrahim 1467-1479 Safa Giray 
Ali 1479-1484 (second rule) 1533-1546 
Muhammed Emin 1484-1485 Shah Ali 
Ali (second rule) 1485-1487 (second rule) 1546 
Muhammed Emin Safa Giray 

(second rule) 1487-1495 (third rule) 1546-1549 
Mamuk 1495-1496 Utemish (regent 
Abdullah Latif 1496-1502 Bri y aa. 1549-1551 
Muhammed Emin 1 

(third rule) 1502-1518 (third rule) 1551-1552 
Shah Ali 1518-1521 Yadigar Muhammed — 1552 


Ulu Muhammed’ other two sons, lakub and Kasim, went to Moscow and 
entered Vasilii IT's service. It was not unusual for Tatar princes to be invited to 
the Muscovite court or to seek refuge there in the aftermath of dynastic clashes 
and domestic turmoil. The grand princes and the tsars of Muscovy (Table 4) 
endowed such princes with domains and towns and fully exploited a situation 
that enabled the rulers of the Muscovite state to interfere in the domestic crises 
of the Kazan khanate by intervening, directly or indirectly, on behalf of their 
protégés. 

Vasilii II endowed Kasim with the small town of Meshchera on the Oka, 
which soon thereafter came to be known as Kasimov. Of towns such as 
Serpukhov, Zvenigorod, Kashira, lur'ev, and Surozhik, only Kasimov became 
the nucleus of a khanate because, compared with the others, its population was 
non-Russian: Tatar and Fino-Ugric peoples had settled there long before it 
became the endowed domain of the Tatar princes.? 

The fact that accident, rather than design, was the major force in the 
emergence of the Kasimov khanate left a mark on its internal affairs and 
organization. It differed from the other khanates that emerged after the disin- 
tegration of the Golden Horde because it lacked a ruling dynasty of its own. 
Instead, its rulers were selected by the Muscovite grand princes and the tsars, 
who were guided in their choices by the interests of the Muscovite state.* As a 
result, the khanate of Kasimov emerged as a client of Muscovy and often served 
as a waiting station for ousted khans of Kazan or new candidates to its throne. 
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TABLE 4 


RULERS OF THE MUSCOVITE STATE 
FOR THE PERIOD 1437-1552 


Vasilii II 1425-1462 Vasilii III 1505-1533 
Ivan III (The Great) 1462-1505 Ivan IV (The Terrible) — 1533-1584 


Thus the year 1445 marked the emergence of not one, but two, Tatar 
khanates. In the case of Kazan, however, dynastic changes alone would not 
stand as a sufficiently convincing argument for selecting that year as the date of 
establishment of the khanate were it not for the fact that it also marked the 
beginning of intercourse between the Muscovite state and the khanate and for 
the fact of Kazanꝭ political daring and military superiority vis-à-vis Moscow. 

For the most part of its 107-year existence, the khanate of Kazan was 
independent.5 Despite the contention of many Russian historians who regard 
the year 1487 as the beginning of Kazan's vassalage vis-à-vis Moscow, 
Muscovite-Kazani relationships should be viewed within the context of Kazani 
history, which is marked by relatively extended periods of formal independence 
(1505-1516, 1521-1532, 1535-1546, and 1546-1551) alternating with 
spans of Muscovite protectorate status (1516-1521, 1532-35, and 1546) and 
direct interference in the domestic affairs of Kazan.“ Furthermore, a black-and- 
white interpretation of the Muscovite-Kazani relationship does not do justice to 
the complexity of the relations Muscovy maintained with Kazan, and such a 
view may perpetuate the misconception of the uninterrupted and undiluted 
hostility said to have guided their behavior toward each other.? 

In the mid-1450s, Muscovy launched an expansionist policy in the north- 
east, and the clashes that occurred between Moscow and Kazan had nothing to 
do with an a priori Tatar hostility toward the Russians. Rather, they resulted 
from Muscovite interference in Kazani domestic strife and also stemmed from 
Muscovite expansionist moves into the northeast, which fell within Kazan's 
sphere of influence.* 

The full debut of Russian interference in Kazani domestic affairs took place 
in 1467, when Ivan III, the first grand prince to forge an active policy with 
regard to Kazan, chose to take an active part in the dynastic struggle of the 
khanate. Upon Mahmud death in 1467, the throne of Kazan was contested by 
his son Ibrahim and his brother Kasim, who had been in Muscovite service since 
1445 and had served the grand prince loyally as appanage prince of 
Meshchera.? 

When Mahmud' widow traveled to Moscow to marry Kasim, she may have 
done so in compliance with Islamic tradition, which requires a man to marry 
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the widow of his brother; in doing so, however, she may also have provided an 
added measure of legitimacy to Kasimꝭ claims to the throne of Kazan and at the 
same time increased the hopes of the Kazani faction that supported Kasims 
candidacy.!? Ivan III backed Kasim in his bid for the throne of Kazan, but 
despite Muscovite blessing and military support, Kasim was not successful in 
ousting Ibrahim.!! Ibrahim death in 1479 and the dynastic conflict that 
ensued were skillfully exploited by Ivan III, who successfully backed the can- 
didacy of another Tatar prince, Muhammed Emin, and as a result, was able to 
interfere freely in the domestic affairs of the khanate throughout Muhammed 
Emin’ first rule (1484-1485).12 

Muhammed Emin death in 1518 brought about the extinction of Ulu 
Muhammed’ line and prompted Crimea to join Muscovy in openly disputing 
the issue of Kazani succession. In 1521, Sahip Giray, the Crimean candidate for 
the throne of the khanate, went to Kazan at the invitation of the local princes 
and nobility, and thus the first step was taken toward attracting Kazan into the 
orbit of the Crimean political and economic interests.!? Kazans Crimean 
orientation facilitated its participation with Muscovy and Crimea in a tripartite 
alliance aimed at reducing and even annihilating the threat the Great Horde 
posed to the commercial interests of the three partners.!* 

If Muscovys expansionism and interference in Kazani dynastic struggles 
resulted in hostility and clashes between the two polities, Muscovite commercial 
interests in the northeast, south, and southeast were responsible for the adop- 
tion of a policy that, by the end of the fifteenth century, was aimed at maxi- 
mizing the advantages derived from peaceful relations with Kazan. The khanate 
of Kazan was more than the heir to the commercial traditions and contacts of 
the old Bulgar; it had expanded those contacts considerably and built a market 
that included Muscovy, the Siberian khanate, the Caucasus, Persia, and 
Central Asia.!5 

Muscovy benefited greatly from its trade with Kazan. As the volume of 
trade between the two partners expanded, Muscovy's dependence on it grew as 
well, rendering its commercial interests increasingly vulnerable to changes in 
the political climate between the two polities. 16 

Muscovys interest in forging peaceful relations with Kazan, and its empha- 
sis on commercial relations with the khanate, were organically linked with its 
Crimean alliance. Consequently, any change in Muscovite-Crimean relations 
also affected Muscovy' behavior toward Kazan. The demise of the Muscovite- 
Crimean alliance in 1521 may not have brought about a sudden turn to hostility 
toward Kazan on the part of the Muscovite state, but signs of change were 
evident as early as the period 1512 to 1515, when the deterioration of 
Muscovite-Crimean relations was paralleled by gradual changes toward Kazan 
as well. At the core of these changes was Muscovy’s perception of the Kazani 
political scene in terms of its bearing on the relationship with the Crimean 
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khanate. As a result, counteracting Crimean interests in Kazan became the 
primary goal of Muscovite policies toward the Middle Volga khanate.!? 

For more than two decades after the collapse of the Muscovite-Crimean 
alliance, the Kazan khanate became the theater in which the former allies tested 
each others influence over Kazani politics and sought to confine that khanate to 
an exclusive partnership with one or the other. The pro-Muscovite and pro- 
Crimean khans who occupied the throne of Kazan after 1518 succeeded each 
other in a pattern that both reflects this rivalry and suggests an increased 
eagerness on the part of Muscovy to bring Kazan under its absolute control. 

Ivan IVs coronation as tsar in 1547 marked the beginning of an overtly 
hostile policy toward Kazan that would culminate in its conquest on October 
2/15, 1552. This shift to unredeeming hostility toward Kazan was largely 
determined by the role militant orthodox ideology played in encouraging the 
expansionist and annexationist policies of the autocratic Muscovite state.!* 

Although it is difficult to define the precise boundaries of the Kazan khanate 
during this period, its core area can be identified as the territory located in the 
Middle Volga basin around the confluence of the Volga and Kama rivers, an 
area that roughly corresponds to the territory of the Tatar Autonomous Soviet 
Socialist Republic (TASSR) and to the north-central lands of the Bulgar state.!? 

Kazan's economic and political influence transcended the borders of the 
khanate, however, and extended over an area flanked by Sura to the west and 
upper Kama and Belaia to the east. The khanate was a multinational state: 
Within its boundaries lived not only Tatars but also Bashkirs, Cheremises, 
Chuvashes, and Votiaks (the ancestors of today’s Udmurts). This ethnographic 
mosaic was captured in the description of the 1524 encounter between the 
Muscovites and the Tatars: And the generals shot the mirzas (hereditary Tatar 
nobles], the Tatars, and the Cheremises, and the Chuvashes, and took as 
prisoners several princes and several mirzas.”2° 

The binding element in the conglomerate that composed the Kazan khan- 
ate was provided by the office of the khan, in which alone, the sovereignty of the 
state was vested.?! The khan had, at least in theory, unlimited power; in reality, 
his power was checked by the nobility, who controlled the political institutions 
of the khanate. The most important institution was that of the karachi (the 
overseers), which was a sui generis royal council comprised of four members of 
the aristocracy led by the ulu karachi (the great, main overseers). The hereditary 
nature of the office of karachi is a measure of the power wielded by the Kazani 
aristocracy. Many of the karachi belonged to Crimean princely families, such as 
Shirin, Baryn, Argyn, and Kypchak, which testifies to the considerable influ- 
ence the Crimean khanate exerted over Kazani policies.?2 

Another institution of significance was the Assembly of the Land, probably 
a local adaptation of the Mongol-Turkic kurultai, which was comprised of 
representatives of the landed aristocracy, the military, and the ecclesiastical 
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establishments. Its principal function was to decide matters of succession and 
foreign policy.?? 

The Tatar princes; the mirzas, emirs, and begs; and the princes of the 
Chuvash, Cheremis, and other peoples were the most prominent members of 
the landed aristocracy, followed by the Kazakhs and the hereditary tarkhan 
(nobility who enjoyed exemption from yasak [tithe] and kalan [tax on cultivated 
land]).2* 

The most prestigious members of the military establishment were the ulans, 
who were probably commanders of cavalry units who at times performed 
diplomatic as well as military services. Afash ulan led the Kazani army that 
marched against Astrakhan in 1491, and Allaberdei ulan was Kazan envoy to 
Moscow in 1546.25 The ulans were endowed with land holdings in return for 
their services.?6 The ichki were probably a “praetorian guard" of Kazan, since 
the term means "insiders" and most likely refers to the military stationed in the 
fortress proper.?? 

The seyit, the leading religious authority, stood at the head of the eccle- 
siastical establishment. According to Islamic tradition, he had to belong to the 
house of the prophet. Next in importance were the sbeikbs (senior Islamic 
scholars) and the imams and mullahs (congregation leaders and teachers). The 
entire ecclesiastical establishment seems to have been an important land owning 
element in Kazani society because village names, such as Seitovo, Kulseitovo, 
Khodiashevo, and Derbyshki, suggest that their owners were persons who had 
religious titles.2* 

Merchants and artisans comprised the bulk of the free urban population of 
the khanate, and the Tatar, Bashkir, and various Fino-Ugric peasants were their 
free counterpart in the villages. At the very bottom of Kazani society stood the 
serfs and the slaves. Because they represented one of the main trade com- 
modities of Kazan, the number of the slaves was impressive. In view of this 
reality, references to Kazan as a warehouse for slaves should be viewed not as 
metaphors but as reasonably accurate statements of fact. 

The Kazan khanate was true to the Mongol- Iurkic heritage in the manner 
in which it approached its most important administrative function: collection 
of taxes and duties. The yarlyk of the Sahip Giray (1523) makes it possible to 
reconstruct in reasonable detail the administrative hierarchy of the khanate. It 
lists titles of officials who performed an impressive variety of services—as judges 
and as postal, customs, and tax officials. The yarlyk also contains a reference to 
city administration that suggests that, despite the dominant role that agri- 
culture played in Kazan's economy, the physiognomy of the khanate was not 
eminently rural. The important role of agriculture is underlined by the tax 
structure of the khanate, where yasak, kalan, yer kbablasi (tax imposed on the 
sale of land), and titiin sani (household tax) were the major taxes imposed upon 
the population. 
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The existence of a sedentary agricultural economy with roots in the Bulgar 
past of the khanate is not indicated by the structure of the tax system alone; it is 
reinforced by linguistic evidence and by the folk traditions of the Tatars.?? 
Sabantui, the Tatar festival of the plow, is perhaps the most enduring cultural 
legacy of the pre-Islamic traditions of the Bulgars and stands today as a living 
testimony to the sedentary agricultural life of the ancestors of the Kazan 
Tatars.?? 

The economic structure of the Kazan khanate retained the principal fea- 
tures of the Bulgar state; agriculture, crafts, and trade were its chief compo- 
nents. The land tenure system maintained the privileged positions of the khan, 
the nobility, and the uus (pious foundations) as the biggest landowners. On 
nobles' lands, the three-field technique was widespread and was combined with 
gardening and cattle breeding. On smaller plots tilled by the tributary peasants 
(yasachrrye), agriculture was much more primitive and yielded poorer results. 
Hunting provided a major supplement for the livelihood of the peasants; 
furs were one of the principal items of trade. In the crafts, the Bulgar traditions 
continued; leatherwork, shoemaking, jewelry, and pottery remained 
important. 

Kazan remained a center of transit trade where the daily markets, as well as 
the annual fair, enabled the Tatar, Russian, Armenian, Central Asian, Persian, 
and other merchants, to exchange their goods.?* Direct participation in trade 
that was based on goods produced by the local economy grew throughout the 
history of the khanate and contributed to the emergence of Kazan as the most 
important commercial center of the Volga basin. Kazan merchants sold leather- 
work, furs, fish, and slaves (who were purchased mainly by the Crimeans), and 
in the fifteenth and sixteenth centuries, the city emerged as a center vital to the 
Muscovite fur trade with Asia in general and with the Ottoman empire in 
particular.?5 

Kazan grew into a wealthy, prosperous state on the basis of trade and trade 
taxes and enjoyed a flourishing cultural life. Education and literature developed 
in the spirit of Islamic religion. Mektebs and medreses—elementary and second- 
ary Muslim schools, respectively—enjoyed the support of the khans and pious 
foundations. lt is believed that Suyumbike, the mother of Utemish Khan, 
founded libraries and archives and, following a court tradition, probably also 
encouraged the literary efforts of contemporary poets.?6 

The period of the Kazan khanate is also the time in Tatar history when the 
ethnogenesis of the Kazan Tatars entered its final stages and when their lan- 
guage took shape as a distinct branch of the Turkic languages. The yarlyks of 
the khans, the tombstone inscriptions, and the religious commentaries, as well 
as the poetry of the period, represent the earliest monuments of the Kazan Tatar 
language. The diplomatic yarlyks of khans Ulu Muhammed (1428), Mahmud 
(1466), and Ibrahim (1477), written to the Ottoman sultans Murad II and 
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Mehmet II, and the tarkhan yarlyk of Sahip Giray (1523) are important not 
only as valuable historical sources but also as monuments of early Kazan Tatar 
language.?? The more than 75 tombstone inscriptions studied by Sh. Merjani, 
K. Nasiri, and G. Rakhim have preserved a language that, although Turkic in its 
general characteristics, was already exhibiting differences that would, in time, 
shape Kazan Tatar as a distinct language, the language of the Volga Tatars.?* 
Commentaries to the Qur'an, such as the Tafsir of 1513, are a testimony to 
Kazans role as a center of Islamic scholarship and learning. There were five 
stone mosques and probably as many medreses in the fortress of Kazan alone; 
the Kul Sheref and Nur Ali mosques seem to have been quite impressive. The 
Kul Sheref mosque, adorned by its eight minarets, was the largest and in all 
likelihood served as the cathedral mosque.?? 

Muhammediar Mahmut-ogly is the best known of the poets of the khanate 
period. His poems, “Tuhfai-Mardan” (1539) and Nuri Sudur” (1542), pro- 
vide insight into the values of Kazani society in the sixteenth century, while also 
revealing the richness of the literary life of the khanate. There were so many 
poets in Kazan that "there was no room left; child and venerable old man alike 
aspired to be poets."*? Most of these poets who apparently crowded the Kazani 
literary scene have remained anonymous. Some names—such as those of 
Garifbek, Emmikamal, and Muhammed Sheref, the author of Zafername-i 
vilayet-i Kazan (1550)—have been preserved.*! 

Even a brief review of the socioeconomic and cultural coordinates of the 
Kazan khanate during the sixteenth century leads to the conclusion that Kazan 
exhibited dynamism and vitality. Therefore, the demise of the polity in the fall of 
1552 can be understood only if it is viewed in terms of the failure of the political 
system to adjust to the needs of an increasingly sedentary domestic milieu and 
to the imperatives of an international environment in which the amorphous 
political conglomerate of Kazan proved to be no match against the forces of 
centralization, autocracy, and expansion. 

The conquest of Kazan projected Muscovite Russia, still in its infancy as a 
centralized national state, into the orbit of multinational empires. At the same 
time, it added to the fabric of Russian society its first non-Slavic and non- 
Christian population, while also bringing about the acquisition of a socio- 
economic and political entity that had developed its own political institutions, 
social system, economic practices, and religious and cultural values.“ (See 
maps 2 and 3 for Muscovys expansion during the sixteenth century.) 


MAP 2. TERRITORIAL EXPANSION OF RUSSIA: 1550-1905 
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MAP 3. IVAN IV'S KAZAN CAMPAIGN OF 1552 
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5  Annexation of the 
Kazan Khanate and 
Russian Policies 

Toward the Tatars 


Victorious ruler. 
Feople bow. 
Tbeir forebeads toucb tbe eartb. 
Bondage ravages tbe land. 
Patsha jingan 
Khalik bashin igàn 
Chal manggae jirgà tigan 
Ireksezlek kamap algan böten yáktan. 
(Sh. Mannur, Sabir tóbe [At the end of patience].) 


When, in 1552, Kazan was conquered and destroyed by the armies of Ivan IV, 
the very existence of its people as a different national, cultural, and religious 
entity was in danger. This danger was nowhere better illustrated than by Ivan 
IV's own statement: "Let the unbelievers receive the True God, the new subjects 
of Russia, and let them with us praise the Holy Trinity for ages unto ages.“ 
Ivan's attitude fit perfectly into the context of the religious ideology of his 
time. A sense of mission permeated the historical, dynastic, and national 
justifications of the conquest of Kazan. The Muscovite political elite and the 
leadership of the Russian Orthodox Church were to a great extent motivated by 
religious beliefs in their political and military actions against the Kazan khan- 
ate. After the conquest, their policies vis-à-vis the population of the khanate in 
general, and the Tatars in particular, were shaped by a perception that placed 
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the Tatars and the Russians at antipodes; as can be seen in the following 
comparison:? 


Russians: Believers, religious, Christians, pious, pure, peaceful, and good 


Tatars: Nonbelievers, godless, pagans, impious, unclean, warlike, and 
bad 


Throughout the centuries, the Russian state pursued a policy of national 
integration that meant conversion to Christianity and cultural assimilation. 
The new subjects of Muscovy were inorodtsy: Muslim Tatars, animist Chuvash, 
Mordvinians, Cheremis, Votiaks, and others. The most urgent task confront- 
ing the Russians was the absorption of these new elements into the fabric of their 
own society. Religious, legal, educational, and economic policies were designed 
and enforced in a concerted effort to transform the inorodtsy into better 
Russian subjects by making them Christians first. 

Missionary activities represented one of the major channels through which 
the Russian state exercised religious pressure upon its inorodtsy. Although the 
goal of the Russian missionaries remained unchanged until the Revolution, the 
scope of their activities and the methods they employed between the sixteenth 
and early twentieth centuries varied. 

Between 1552 and 1917, Russian missionary policies experienced six 
major shifts as represented by (1) the time of Archbishop Gurii, (2) the 
seventeenth and eighteenth centuries until the reign of Empress Anna Ivanovna, 
(3) the period of the Kontora Novokreshchenskikh Del (Office for the Affairs of 
the New Converts), (4) the reign of Catherine II, (5) the nineteenth-century 
policies until Il'minskii, and (6) the Il'minskii era. 

The first period began on February 7, 1555, when Gurii was appointed 
archbishop of Kazan. The importance attached to Kazan as an outpost of 
Christianity was reflected by the special pomp and splendor with which Gurii 
was honored upon his departure for Kazan on July 26, 1555: All church bells 
rang in Moscow, and the service was performed by the metropolitan Makarii.? 

Gurii’s arrival in Kazan inaugurated the first wave of mass conversions, a 
campaign that extended from 1555 to 1576. To facilitate conversion, the tsar 
had invested Archbishop Gurii with special authority. The jus asyli provided him 
with the power of giving refuge to and protecting any non-Christian in conflict 
with the Russian authorities. The archbishop also stood above the civil officials 
of the local hierarchy, thereby ensuring his ability to override any of their 
decisions. 

Although Ivan IV was anxious to see "the unbelievers receive the True God," 
he advised Gurii to approach the Tatars tactfully, suggesting that well-to-do 
Tatars be baptized in their homes and poorer ones be sent to the newly built 
monasteries for baptism.* 
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When this mild approach brought no results, the Tatars were forcibly 
converted to Christianity, a move that created the oldest Tatar Christian group, 
the starokreshchennye. The Tatars, who resented forced conversion fully as 
much as they resented Russian settlers, rebelled in 1556. Their revolt was 
suppressed, and those Tatars who still refused to become Christians were 
forbidden to live within the walls of the city. They moved outside the fortress and 
founded a new district, which came to be known as Staraia Tatarskaia Sloboda 
(the old Tatar quarter).5 

Despite the pressures and punitive actions against the Tatars and animist 
inorodtsy, pagan apostasy and return to Islam were a chronic problem after the 
death of Gurii.“ In a letter to Tsar Fedor Ivanovich, Metropolitan Hermogen 
complained that some of the baptized Tatars had returned completely to their 
former beliefs and others were only nominal Christians. The tsar responded 
with an ukaz providing that newly baptized Tatars be settled among the 
Russians and given pasture lands belonging either to Muslim Tatars or to the 
imperial domain.? These measures, too, proved futile, and missionary activity 
yielded no significant results during the ensuing decades. 

During the Time of Troubles, missionary activity ceased. Instead, civil 
measures, such as economic coercion and granting of privileges (which coex- 
isted during the seventeenth century), became the means of subduing the 
inorodtsy, chiefly the Muslim Tatars, in an effort to attract them to Christianity. 
The ulozhenie (law code) of 1649, however, addressed the Muslim issue in a 
special section where it was made clear that all Muslims found guilty of 
proselytizing would be burned at the stake. The provisions of the ulozhenie were 
to some extent softened by a law issued by Tsar Alexei Mikhailovich in 1654; 
it provided that any inorodets who agreed to become Christian was to receive 
15 rubles. Chapter XVI, Article 42, of the same law provided that Tatar 
princes who became Christians could maintain their holdings but no Tatars 
could rent land from Russians. There was a further stipulation that, upon the 
death of a Muslim Tatar, that individual's wealth was to be transferred to any 
Christian relative, no matter how distant, despite the claims of more immediate 
Muslim heirs.* 

Neither punitive nor conciliatory measures did much to increase the 
number of Tatar converts. On the contrary, these measures against Islam only 
increased the discontent of the Tatars, making them prone to open rebellion. 
Their participation in the great revolt of Stepan Razin in 1669 and 1670 
illustrates this point.? These conversion policies likewise prompted the begin- 
ning of an exodus of the Volga Tatars toward Bukhara, the Kazakh steppes, and 
Central Asia. Many, finding themselves expelled from the fortress cities, had no 
Other choice. Their best lands, situated in the river valleys or meadows, were 
confiscated and distributed among the Russian nobility or given to the monas- 
teries or to the peasants arriving from central Russia to escape serfdom. This 
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situation naturally aroused the antagonism of the Tatars against the Russians 
and fostered in them distrust of the official state policies.!? 

Peter the Great brought about the renewal of missionary activities in the 
Volga area. He subordinated missionary activities to the needs of the state and 
wanted the missionary priests to play an active role in the educational system he 
was structuring at the time. Consequently, education emerged as a new means 
of conversion to Christianity. The role of education was to increase, especially 
during the nineteenth century, when it came to be regarded as the only feasible 
means of conversion.!! 

The new mission with which education was endowed by the state was 
clearly reflected in the ethnic profile of the Theological Academy of Kazan, 
which in addition to its 36 Russian students, had, in 1723, 14 novokreshchen- 
nye (eighteenth-century converts) Tatar students.!? These students were meant 
to form the nucleus of a future native orthodox priesthood who would be much 
more competent in dealing with inorodtsy in general and with Tatars in 
particular. It is not known how many of these students actually graduated and 
became priests, but those who did represented too small a group to cause any 
real changes in the attitude of the Tatars toward Christianity and conversion. 

Peter the Great was more successful in his use of economic coercion and 
reward for missionary purposes. In his November 1713 report to the senate, he 
indicated that the Muslims of the Kazan and Azov regions should be given no 
more than six months to convert to Christianity if they wished to retain their 
holdings. It is known that a considerable number of Tatar mirzas who were 
unwilling to give up their wealth submitted to this pressure, and for the first time 
since Archbishop Gurii, missionary activities registered some success. It is 
believed that by 1725 some 40,000 inorodtsy had been baptized. The laws of 
September 1, 1720, August 23, 1721, July 17, 1772, and April 13, 1791, 
provided further advantages for those who converted to Christianity, including 
tax exemption for three years, with taxes to be collected instead from those 
Tatars who remained Muslims, and exemption from military service. 

In terms of moral commitment, this wave of conversions was no different 
from the previous ones; although numerous, the new converts were only 
nominal Christians. Dissatisfaction with this superficial conversion was ex- 
pressed in a letter written by Metropolitan Sylvester to the Holy Synod on 
January 16, 1730.15 

The anti-Muslim policies of Peter the Great were only a prelude to harsher 
activities of the mid-eighteenth century, during the reigns of the empresses Anna 
Ivanovna and Elizaveta Petrovna. On September 11, 1740, Empress Anna 
Invanovna issued an ukaz for the organization of the Kontora Novo- 
kreshchenskikh Del, which was to succeed the commission that had existed 
during the previous decade. The missionary activities of this office developed in 
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three directions: physical attacks on Islam, economic coercion, and educa- 
tional policies. 

The Novokreshchenskaia Kontora Novokreshchenskikh Del had jurisdic- 
tion over the Kazan, Astrakhan, N. Novgorod, and Voronezh regions and 
received an annual subsidy of 10,000 rubles. It was headed by the archbishop of 
Kazan, Luka Konashevich.!* Funds were granted to this office to provide both 
financial assistance for the missionary schools and rewards for new converts. 
Apparently not many Tatars were enticed by these material advantages, because 
the counselor lartsev complained, in a letter dated June 25, 1742, that Muslim 
Tatars were not coming forward voluntarily to ask to be baptized and that 
rewards did not attract them (“ne l'stiatsia ni na kakiia za to sebe dachi").!5 

Physical attacks on Islam began in 1740, when an ukaz issued by the 
empress provided that all newly built mosques be destroyed and the construc- 
tion of new ones prohibited. Between 1740 and 1743, 418 of the 536 existing 
mosques in the Volga area were destroyed. The destruction intensified in 1743, 
when Luka Konashevich was informed that 293 animist Chuvash had accepted 
Islam instead of Christianity, and as a result, more punitive actions were taken 
against the Tatars. 

These actions failed to intimidate the Tatars, who in the spring of 1744, 
petitioned the government for permission to rebuild their mosques. It was 
perhaps fear of violent resistance that, in April 1744, prompted the senate to 
allow them to build two mosques in Kazan and one mosque for every 200 to 
300 people living in the Kazan region.“ 

However, to further intimidate the Tatars, Luka Konashevich built 
churches in Tatar districts, organized religious processions with icons accom- 
panied by church bells and choirs, and literally abducted Tatar children for 
enrollment in the missionary schools. 

To crown these abuses, a new law was issued providing that no mosque 
could exist in the vicinity of a church and that Tatars could not reside in any area 
where a church stood. The August 8, 1750, ukaz of the senate ordered the 
Tatars to leave Staraia Tatarskaia Sloboda, the district they had established after 
being ousted from the fortress of Kazan in 1552. They were given land that had 
once belonged to the Spassko-Preobrazhenskii monastery near Kazan, where 
they founded a new settlement called Novaia Tatarskaia Sloboda (the new Tatar 
quarter). In 1759, this new settlement had 128 households comprising some 
800 people. On September 23 of that year, a senate ukaz allowed them to erect 
two mosques in this new district.!? 

Economic coercion consisted chiefly of heavy taxes and obligations to 
which Muslim and animist inorodtsy were subjected. They had to pay the 
taxes, and provide the recruits, for those members of their communities who 
had been freed of these obligations after converting to Christianity. In 1747, the 
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Muslim Tatars of the Sviazhsk province complained about the burden of their 
taxes. They agreed to pay taxes for the Muslims who had converted but refused 
to share the taxes for the animists who, because they had become Christians, 
had been freed from their financial obligations toward the state.!* 

Educational policies in the schools for new converts (Novokreshchenskie 
Shkoly) organized by Luka Konashevich were aimed at bringing up a whole 
generation of true inorodtsy Christians who could, in turn, be more successful 
in converting the still-numerous Muslims and animists.!? There was a special 
emphasis on cultivating the native languages, which had come to be regarded as 
one of the most important means of achieving missionary success. The schools 
for the new converts were also designed to train a generation of Christian 
inorodtsy teachers who could, in time, replace the mullahs, the Muslim teach- 
ers whom Luka Konashevich held particularly responsible for the stubbornness 
of the Tatars. Konashevichꝭ accusations against the mullahs could be explained 
by the fact that, owing to the strong commitment of the Tatars to Islam, their 
mullahs—who served as clergymen, teachers, judges, and even doctors— 
wielded considerable authority and served as a unifying force, thereby hinder- 
ing missionary activities. 

By 1750, as a result of Luka Konashevichs repressive policies, Kazan was in 
a state of near revolt. To avoid the possibility of an open confrontation, 
Konaschevich was transferred in December 1755, and on February 2, 1764, the 
Kontora Novokreshchenskikh Del was closed. At that point, the persecution of 
the Muslim Tatars came to a temporary halt. 

The reign of Catherine II has often been called the golden age of the Muslim 
Tatars. This contention is only partially true because she still approved funds 
for missionary activities, although on a much more limited scale than had her 
predecessors. Catherine did not share the contempt of her predecessors for the 
Muslim Tatars; moreover, she believed that Tatars could play a civilizing role 
among the animist peoples of the Russian empire. Catherine's own correspon- 
dence with Voltaire indicated that she harbored no hostility toward the Tatars, 
regarding them with a certain warmth, childlike curiosity, and understanding. 
It is conceivable that her admiration for Islam was influenced by Voltaire, who 
considered it an enlightened religion.?! 

It would be inaccurate, however, to see only the enlightened despot in 
Catherine II. She was not only the friend and admirer of the French En- 
cyclopedists but also a shrewd and pragmatic ruler. The golden age of the Tatars 
should be considered bearing in mind that Catherine's expansionist policies 
toward the east could succeed only if the persecution of Muslims stopped.“ 
Tatar merchants could facilitate Russian trade with the Muslim khanates of 
Central Asia and with the Kazakh steppes. The laws issued by Catherine in 
1763 and 1776 reflect her understanding of this reality: Tatars were allowed to 
engage in trade and to organize commercial enterprises. As a result, many 
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TABLE 5 


MUSLIM AND CHRISTIAN MERCHANTS 
IN THE VOLGA-URAL REGION IN 1851. 


Muslims 

as Percentage 

Province Christians Muslims Total of Total 

Penza 1,439 189 1,628 11.6 
Samara 5,084 608 5,692 12 

Viatka 1,959 123 2,084 6 
Kazan 1,455 762 2,216 34 
Orenburg 1,314 1,752 3,066 57 
Tobolsk 834 87 922 9 


Source: A. J. Rieber, Merchants and Entrepreneurs in Imperial Russia (Chapel Hill, 1982), p. 73. 


Tatars moved to the Kazakh steppes, where they founded commercial outposts 
for trade with Central Asia and established new Muslim settlements. They also 
sent their children to the famous Bukhara medreses to receive higher education. 

Tatars who remained in Kazan were able to accumulate wealth and thus 
contribute to the formation of a rich commercial bourgeoisie in the nineteenth 
century (see Table 5).2? Moreover, in 1773, the Holy Synod issued its Toleration 
of All Faiths edict, granting freedom of worship to all religious beliefs. This 
should not be regarded as being inspired by Catherine's affection for Tatars, 
however; rather, it was inspired by her fear of the rapidly spreading Pugachev 
revolt, in which a great many inorodtsy, including Tatars, were participating. 

Perhaps the greatest legacy of Catherine II's “golden age” was the establish- 
ment in 1789 of the muftiat (Muslim Ecclesiastical Council), which was in- 
vested with authority in all purely religious matters affecting Muslims.“ Its 
organization had a catalytic effect on the Tatars, even though the real authority 
of the mufti vis-à-vis the Muslims could be questioned on the basis of the fact 
that the Shanat (Muslim law) requirement that a mufti be elected by the 
believers themselves and not nominated by an outside power was not ob- 
served.25 This catalytic effect was less a function of the real power invested in the 
muftiat than one of the symbolism connected with its creation. Establishment 
of the muftiat meant recognition of the Muslims as a separate religious entity 
and contributed significantly to their sense of unity and self-confidence. 

The breathing space, the period of relatively peaceful coexistence between 
the Russian state and its inorodtsy subjects, did not last long. Missionary 
activity resumed with the reign of Nicholas I (1825-1855), as the ideals of the 
French Enlightenment and its universalism began gradually to give way to an 
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ideology that valued only specifically Russian institutions.?6 This time, however, 
there was a shift toward a disguised missionary activity: Physical assaults on 
Islam were halted, economic rewards were augmented, and education was 
increasingly viewed as an effective vehicle of russification. 

During the first half of the nineteenth century, the educational policies 
continued some of the traditions of the novokreshchenskie schools. The empha- 
sis on native languages in general, and on Tatar in particular, as a means of 
facilitating missionary activity found further expression in the laws and regula- 
tions passed by the Ministry of Education and in the attention given to transla- 
tions of Christian religious materials into Tatar. The first translation of a 
catechism into Tatar was published in 1803, and the first major Tatar grammar 
and a dictionary were compiled between 1816 and 1826 by A. Troianovskii, a 
teacher of Tatar at the Kazan Theological Academy. This stress on native 
languages as a means of russification was also embodied in a proposal for a 
project to create a Tatar newspaper, submitted by M. Nikol'skii to M. N. Musin 
Pushkin on February 3, 1834. That project, however, never materialized.?? 

Economic rewards for converts were increased during the nineteenth cen- 
tury. A July 25, 1849, decision of the senate provided the following benefits for 
those inorodtsy who became Christian: lifetime exemption from head taxes 
(podushnye), exemption from all other taxes for six years, and monetary 
rewards of 15 to 30 silver rubles per person, plus 30 silver rubles per family.2* 

Not only did these policies fail to increase the number of converts among 
the Tatars, but those who had earlier converted to Christianity also began to 
return to Islam in large numbers.?? It could be argued that the mass return to 
Islam was partly the result of the revival and strengthening of the Muslim 
community around the muftiat created by Catherine Il in 1782. Table 6 shows 
the situation that existed in the Kazan and Simbirsk gubernias between 1828 
and 1829. These figures indicate that the majority of those novokreshchennye 
who had converted to Christianity during the eighteenth century had returned 
to Islam by the early nineteenth century. This trend intensified toward the 
middle of the nineteenth century. The May 19, 1848, report of the military 
governor of Kazan provided proof of the increasing return to Islam. 

On May 21, 1849, Nicholas I responded to this situation by approving a 
state council resolution restricting the Orenburg muftiats control over the 
appointment and activities of Muslim mullahs.?? He also ordered the resettle- 
ment of Christian Tatars, both starokreshchennye and novokreshchennye, in 
Russian villages. In 1854, anti-Muslim, anti-Buddhist, and antischismatic (anti- 
raskolnicheskie) departments were organized by the Kazan Theological Acad- 
emy, and in 1865, Professor E. A. Malov published an article stressing the need 
to maintain and reinforce the anti-Muslim department.?! These measures, 
however, failed to reverse the missionary setback. 

Against the background of this stalemate, N. I. Il'minskii (1822-1891), a 
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TABLE 6 
CONVERTS TO CHRISTIANITY 
AND THE RETURN TO ISLAM 
Total Converts Who 
Converts to Returned to 
Christianity Islam 
Kazan 
Starokreshchenrrye 19,016 3,251 
Novokreshchennrye 12,129 10,526 
Simbirsk 
Novokreshchennrye 2,667 2,532 


SOURCE: Statistics of the Kazan consistory as given by E. A. Mozharovskii, Izlozhenie khoda 
missionerskogo dela po prosveshcheniiu inorodstvev s 1552 po 1867. Cbteniia v Imperatorskom 
Obschchestve Istorii i Drevnostei Rossüskikb pri Moskovskom Universitete, book 1, part 2 
(Moscow, 1880), p. 151. They coincide with the figures given in ITDM (Moscow, 1937), 
pp. 336-37. 


professor of Turkic languages at the Kazan Theological Academy and Kazan 
University, emerged as the promoter of a new, more subtle approach toward the 
inorodtsy. In a project presented to the academy in 1850, he pointed out that the 
main missionary weapons should be the school, the teacher, and the local 
language. This idea was not novel, having been promoted since the time of the 
Novokreshchenskaia Kontora. The difference between Il'minskii's policies and 
those of the eighteenth-century missionaries and government officials was not in 
kind but in degree. For Il'minskii, education through the local languages was 
not merely one of the policies to be pursued; it was the major policy. Il'minskii 
was also a sophisticated intellectual who realized that, to successfully attack 
Islam, one must know it, understand the sources of its strength, and recognize 
its vulnerability.?2 

Irminskiis program was officially recognized on March 26, 1870, when 
the Ministry of Public Instruction approved the Pravila o merakh k obrazovantiu 
inorodtsev (Rules concerning measures for the education of inorodtsy).?? Il'min- 
skii based his school system on these rules, which stressed the importance of 
native teachers and indigenous languages. Three types of schools, in particular, 
implemented his ideas: Russko-Tatarskie Shkoly (Russo-Tatar schools), 
Tsentral'naia Kreshcheno-Tatarskaia Shkola (the Central School for Baptized 
Tatars), and Kazanskaia Inorodcheskaia Uchitelskaia Seminariia (Kazan 
Teachers’ Seminary for inorodtsy). 

The Russo-Tatar schools were those that included Russian language and 
arithmetic, as well as Muslim religion and Tatar language, in their curricula.?* 
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The Central School for Baptized Tatars, founded in 1863 and existing until 
1913, was set up to train teachers who would establish elementary schools in 
their own villages and thus bring under missionary control a much larger 
audience. Between 1863 and 1913, 4,454 boys and 1,885 girls studied at this 
school. Of these, 885 (635 men and 250 women) graduated as teachers: 163 
became priests; 29, deacons; and 45, psalm readers. Also, a total of 565,139 
copies of 77 different religious books were printed there.?5 The Kazan Teachers' 
Seminary for inorodtsy, which existed between 1872 and 1914, produced 231 
teachers for inorodtsy schools between 1863 and 1881 alone.?6 

Il'minskii's system was criticized by both the Tatars and the Russians. Tatar 
criticism was based on fear of Russification; the Russians were apprehensive that 
Il'minskiis emphasis on native languages would generate nationalism and 
separatism among the inorodtsy. In defence, Il'minskii argued that, if native 
languages other than Tatar were neglected, the people would simply adopt the 
Tatar language and identity. He expressed fears of being confronted by a strong, 
united Tatar nation and openly stated that he would prefer to deal with a weak 
mass of inorodtsy. In this respect, his letter of June 27, 1891, to Pobedonostsev 
is remarkably candid: 


This is the dilemma: If from fear of separate nationalities, we do not allow 
the non-Russians to use their language in schools and churches, on a suffi- 
cient scale to ensure a solid, complete, convinced adoption of the Christian 
faith, then all non-Russians will be fused into a single race by language and 
by faith—the Tatar and Mohammedan. But if we allow the non-Russian 
languages, then, even if their individual nationalities are thus maintained, 
these will be diverse, small, ill-disposed to the Tatars, and united with the 
Russian people by the unity of their faith. Choose! But I believe that such 
diverse nationalities cannot have any solid existence, and in the end the very 
historical movement of life will cause them to fuse with the Russian people.?? 


To eliminate the possibility of the formation of a Tatar nation, and also to 
facilitate assimilation, the legal measures taken by the government were meant 
to support Il'minskii's policies. Tatar mektebs and medreses were required to 
hire teachers of Russian at their own expense. Furthermore, no approval was to 
be given for the construction of new mektebs and medreses unless their curric- 
ula included Russian. To promote the study of Russian, a series of new measures 
provided rewards for Tatars who had a good command of the language. They 
could be elected to zemstvo (local self-government) offices and could also 
perform religious functions without having attended the Muslim Theological 
Seminary.?* 

The Tatars, however, resented the idea of learning Russian in their own 
schools fully as much as they had rejected the idea of sending their children to 
Il'minskiis school. 
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Yet, despite the schools' ultimate goal of russification, and because his 
system emphasized bilingualism among the inorodtsy, Il'minskii indirectly 
rendered a great service to the Tatars. The heated discussions that took place 
among them concerning their acceptance or rejection of the idea and the futility 
or usefulness of the Russian language for their umma were a prelude to, and 
then a part of, the intellectual restlessness that characterized the Tatars toward 
the end of the nineteenth century.?? These debates on the education of Muslim 
children became part of discussions of a more fundamental question regarding 
the place of Islam in a modern society and its compatibility with a rapidly 
changing way of life. Thus the gradual changes undergone by Tatar society, 
during the eighteenth and nineteenth centuries in particular, built, toward the 
end of the nineteenth century, a momentum for a reform movement that was a 
direct expression of the efforts the Volga Tatars undertook to adapt their entire 
life to the demands of an expanding, pluralistic, bourgeois society. 


Reformism: 
A Re-evaluation of 
Religious Thought 


| ON 


Everywbere nations are awakening. 
Har urinda törle millät kuzgalisha. 
(S. Yahshigulov) M 


Tatar culture, both religious and secular, underwent significant change during 
the nineteenth century. A minority that had preserved its identity after living for 
centuries in a powerful Christian state, the Tatars had not blindly resisted 
assimilation, nor did they convert. Instead, they engaged in a continuous 
process of critically reassessing both their traditional values and their place in 
Russian society. In the process, a new sense of community developed, and Tatar 
society began to form its own secular character. During the course of this 
development, there existed two levels of dynamic tension stemming from Tatar 
connections—explicit or implicit — with two other main groups: the religiously 
identical, but historically dissimilar, Muslims of the Islamic umma and the 
religiously dissimilar, but historically adjacent, Russians. 

The morphology of the Tatar reformist movement did not stem from a 
single source. One can recognize directly the Muslim fundamentalists of Islamic 
classicism as well as the nineteenth-century reformers who challenged them.! 
One can also distinguish both an indirect, but profound, influence of Russian 
philosophical and political thought and the influence of the Ottoman renewal 
brought about by the Tanzimat reforms.? The distinctive character of Tatar 
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reformism, however, is a measure of the intensity and creativity with which the 
Tatars themselves approached these sources. 

Tatar reformism had a broad scope. It began as early as the end of the 
eighteenth and beginning of the nineteenth centuries with a reassessment of 
their religious thinking, then turned toward cultural and educational reform- 
ism, and finally reached the realm of politics at the beginning of the twentieth 
century. Its earliest representatives were G. Utiz Imani (1754-1815), Abu-Nasr 
al-Kursavi (1776-1813), and I. Khal'&n (1778-1829). 

Abu-Nasr al-Kursavi (1726-1813) was the first to break the pattern of 
subservience and dependence the Volga Tatars had shown toward the Islamic 
scholastic centers of Central Asia.* His first contact with scholastic theology 
occurred during the years he spent in Bukhara and Samarkand. The combined 
effect of this direct contact with the conservative ulama and with the rich 
libraries of Central Asia led to Kursavi's rebellion against the established dogma 
and his commitment to a religious reform that would revitalize Islam through a 
return to its pristine purity. A serious scholar of the Qur'an and the Hadith 
(corpus of the sayings of the prophet Muhammad), Kursavi revealed himself as 
a strong adversary of the kalarnists.5 He resented the damage inflicted on Islamic 
dogma by the addition of the philosophical layer of interpretation for which he 
held the kalamists directly responsible. 

Kursavi expounded these ideas in his work Al-Irshad-al-Ibad (Guidance for 
God servants), which was never published. His main thesis warned, albeit 
indirectly, of the danger of remaining isólated from a changing world and 
stressed the importance of developing capabilities to adapt to new conditions of 
life. Kursavi emphasized the importance of making ijtihad (creative individual 
interpretations of the tenets of the faith) available to all Muslims, not just to 
those who had expertise in the intricacies of Islamic dogma. The insistence on 
Participation of the entire umma in ijtihad, and the importance attached to it by 
Kursavi, seem to suggest that he felt the need to reinforce the meaning of Islam 
as a religion and as a way of life. The second idea developed by Kursavi was that 
of the need to give each scholar of Islam the right to provide his own interpreta- 
tion of the Qur'an and the Hadith in searching for the true answer to any 
particular question. By advancing this belief, he denied the axiomatic value of 
taqlid (unquestioning acceptance of authority of the Islamic dogma and the 
adoption of precedents established by the ulama) and established the creative 
interpretation of the Qur’an and the Hadith as an important criterion for the 
vitality of the Islamic dogma. 

These ideas outraged the conservative ulama of Central Asia and prompted 
a strong reaction on the part of Emir Haidar of Bukhara, himself an Islamic 
scholar. Kursavi had to flee Bukhara for his own safety and returned to his 
native village of Kursa in the upper Volga, where he began teaching at the local 
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medrese. Although his innovative thinking soon made him popular among 
students, it aroused the suspicion and hatred of the other teachers and the 
Muslim clerics. And because his was a single voice, too far ahead of its time, he 
was unable to gain a true following on any wide social basis.“ Nevertheless, 
Kursavis ideas, and the controversies they created, were the first signal of the 
restlessness that characterized the years to come. 

It has often been argued that the special position of the Russian Muslims in 
the history of the intellectual, social, economic, and political development of 
the Muslim world is largely due to the influence of the Russian milieu. To the 
same extent, it would be valid to argue that the leading role the Tatars enjoyed 
among Russian Muslims during the nineteenth and twentieth centuries was 
partly because they shared in the climate of reforms that characterized the reign 
of Alexander II and were the beneficiaries of a new intellectual stimulus that 
emanated from the University of Kazan. 

The first Tatar reformer to be indebted to the intellectual climate of Kazan 
as much as to that of Bukhara was Shihabeddin Merjani (1818-1889).* Mer- 
jani spent eleven years (1838-1849) in Central Asia studying at the medreses of 
Bukhara and investigating the manuscripts and rare materials of the Samarkand 
library. During the years he spent in Samarkand (1843-1845), Merjanis re- 
ligious thinking shifted, and his critical approach to all established truth first 
revealed itself. 

The Samarkand library prided itself in having among its holdings the 
famous Qufi Qur'an, which was believed to be one of only four copies of the 
Qur'an written by Othman, the son-in-law of the Prophet Muhammad. Mer- 
jani was interested in this Qur'an and studied its text and history while at 
Samarkand, coming to the conclusion that it had not, in fact, been written by 
Othman. He defended this thesis in a work entitled Al-Fawaid-al-Mubimmatu 
(Important goals).? 

On his return to Bukhara, Merjani studied Kursavi's ideas and subscribed 
to them in a work called Tarnbib-i-Abna"-l-'Asr-bi- Tanzib-i-Anba'i Abu-Nasr (Ad- 
vice to the children of our time and a verification of Abu-l-Nasr's work). But 
Merjani had already drawn a beneficial lesson from Kursavi's boldness, and 
while in Bukhara, he never became too outspoken in his criticism of Central 
Asian scholasticism. Instead, he became deeply involved in the study of sciences 
and history and wrote his first historical essay on the history of the Uyghurs. It 
was not published until 1865, some fifteen years after his return to Kazan, 
where he had been appointed imam of the first mosque and teacher at the 
medrese attached to it.!? Soon after its publication, his essay on the history of 
the Uyghurs came to the attention of the St. Petersburg Archaeological Society, 
which invited Merjani to join. Throughout his life, he remained an esteemed 
and active member of that society, taking part in its program and presenting 
papers on the history of the Tatars and of the Volga-Ural region.! 
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In 1886 and 1887, Merjani traveled to the Middle East. In the Ottoman 
capital, he was received with great honors by the Sheikh-ul-Islam and some of 
the most prominent ministers. He visited Ottoman institutions of learning and 
welfare and donated some of his books to the Hamidiye library. His travels also 
took him to Mecca and Cairo, but it is most likely that Merjani became 
acquainted with ideas of reform only in Cairo and Istanbul.!2 

Shortly after his return to Kazan in 1887, Merjani was appointed language 
teacher at the Russo-Tatar Teachers’ School. His contact with the Russian 
teachers at this school, as well as with the professors at Kazan University, gave 
him a unique opportunity to compare the changes and movements toward 
reform in two different societies, Islamic and Russian. This exposure undoubt- 
edly contributed to his critical assessment of the needs of the Volga Tatars. 

Merjani wrote some 24 works on various issues. All were written in Arabic, 
with the exception of Mustafad al-Akhbar fi-l-Abwal Qazan wa Bulgbar (Select 
information on the situation of Kazan and Bulgar), which was written in the 
Volga dialect. This book represents the first attempt to present the Volga Tatars 
with their own history in their own language. 

The core of Merjani s reformist ideas is contained in his religious writing.!* 
As a follower of Kursavi, Merjani advocated the need to bring ijtihad back to the 
umma to make it possible for everyone to use personal interpretation to find in 
the Qur'an the answers to religious questions. 

For Merjani, this advocacy of the ijtihad was not just an intellectual 
exercise: He practiced what he preached, and there are sufficient instances to 
prove this point. One such instance was his approach to the practical question 
regarding the necessity or futility of the fifth daily prayer, yatsy. According to 
Islamic dogma, the fifth daily prayer must be performed after sunset, in the 
twilight. Because in Kazan and many other places in the distant regions of the 
northern hemisphere there is a sudden transition to night, many mullahs 
considered the fifth prayer to be unnecessary. Relying on ijtihad, Merjani 
warned against blindly observing dogmatic requirements and demonstrated the 
obligatory nature of this prayer.!5 Ijtihad was also the basis of Merjani’s work on 
fikh (Islamic law), where he advocated the use of mathematical and astro- 
nomical principles instead of the principle of empirical observation for the 
delineation of Muslim months. Implementing this principle into practice when 
he was imam of Kazan, Merjani sent a note to the mullahs acknowledging that 
for that current year, 1873, the month of fasting (Ramadan) would begin 
(according to astronomical calculations) on a Wednesday. However, when 
weather conditions made it impossible to sight the new moon, mullahs accused 
Merjani of having acted against Shariat in establishing the beginning of 
Ramadan according to some calculations. They defied Merjani, and twelve of 
them sent a letter of complaint to the mufti on November 7/20, 1873. As a 
result, the mufti suspended Merjani’s title of inam for six months. 1c 
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Merjani’s approach to the educational system was also critical. The years he 
had spent in Central Asia had enabled him to scrutinize closely the medreses 
and identify their shortcomings. As a result, when he returned to Kazan in 
1849, Merjani advocated that medreses be purged of books on conservative 
scholastic philosophy. He also urged that, together with the Qur'an and the 
Hadith, the history of Islam be taught in all medreses. 

Merjani's activities at the University of Kazan and his direct contact with 
Russian and German professors reinforced his belief in the importance of 
science and the Russian language. At the university, he had the opportunity to 
study the beneficial effects of science on the life of Russian and Western 
European societies. It would be inaccurate, however, to believe that Merjani 
discovered the importance of science solely through his contact with Russian 
intellectual circles. Secularism must not be regarded as a purely Western impor- 
tation into the Muslim world; it is to be found, to a certain extent, in medieval 
Islam. The ulama themselves contributed to the spread of secularism through 
their defense of worldliness against the influence of Sufi (mystic) orders.!? 

Merjani's thoughts on science and secularism and on the comparison of 
Islamic and non- Islamic cultures, as well as his reflections on the future of 
Islamic culture, were gathered in an impressive seven-volume work entitled 
Wefayat al-Aslaf wa Tabiyat-al-Ablaf (The legacy of the ancestors and the 
response of their descendants). Written within the framework of biographies of 
famous figures of Islam, the book is an exposition of Merjani's ideas on Muslim 
culture. In the first volume, published in Kazan in 1883, Merjani deplored the 
state of Muslim education and science, especially in light of the remarkable 
achievements of medieval Islamic scholars in both areas. He viewed the stagna- 
tion in Muslim education and science as the direct result of the fact that for 
centuries scholasticism had stifled innovation and growth.!* 

Merjani emphasized the importance of science for the growth and advance- 
ment of a society, criticized his fellow Muslims for their lack of interest in 
modern science, and called on them to correct this shortcoming. At that time, 
the shortest bridge Tatars could cross to reach the world of modern science was 
that offered by Russian science. This bridge was open, however, only to those 
Tatars who were equipped with adequate knowledge of the Russian language. 
Consequently, while emphasizing the importance of becoming acquainted with 
modern science, Merjani also stressed the need for the Tatars to learn Russian. 
To those who equated learning Russian with russification, Merjani offered a 
subtle message: He never used a Russian idiom in Tatar, Russian endings for 
Tatar family names, or the Christian calendar. These examples were perhaps his 
indirect message to the Tatar umma, whom he wanted to reassure that becom- 
ing knowledgeable about science and the Russian language did not necessarily 
mean the loss of ones Islamic identity.!? 

The key to Merjani's reformist thinking was his belief that the main source 
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of Islamic revival would spring from a return to the purity of pristine Islam. 
According to many reformers, including Merjani, the greatest damage to the 
purity of Islam had been inflicted by the philosophers. Hence, in his struggle for 
the reestablishment of the initial simplicity of Islam, Merjani aimed his writings 
at the kalamists. His most important work, written as an answer during his 
polemics with the kalamists, is Al- Tarikat-al-Musla wa-l-Akidat Al-Husna (The 
ideal path and the good beliefs). 

Like Aristotle, the kalamists had circumscribed God to the philosophical 
category of necessity (wajib), while assigning all remaining beings to the cate- 
gory of possibility (imkan). They regarded God as infinite and eternal, whereas 
imkan was finite and changing. Because kalamists also attributed to God many 
qualities, such as knowledge, sight, speech, and hearing, they were faced with 
the dilemma of whether these qualities belonged to the category of necessity, as 
the nature of God Himself, or to the category of possibility. 

Merjani criticized the kalamists and defended independent theology. Insist- 
ing that philosophy should not interfere with theology, he relied only on the 
Qur'an and the Sunna (traditions of the Islamic community consecrated by the 
Prophet's own example) for resolving the dilemma. According to Merjani, God, 
with all His qualities, had not been created but was eternal and infinite; He thus 
belonged to the category of necessity, and His qualities were inseparable from 
His nature.?° Inherent in the answer formulated by Merjani was the question of 
the rationality of religion. This issue had preoccupied many scholars of Islam 
before him, the most famous of whom had been Abu-Hamid Al-Ghazali (d. 
A.D. 1111).?! Following the intellectual tradition established by Al-Ghazali, 
Merjani employed a special set of criteria for dealing with such metaphysical 
issues as God and His qualities, while at the same time arguing in favor of 
reason and rationality for exploring descriptive sciences. 

Although Merjani was a scholar who understood the ills of scholasticism 
and advocated changes, his advocacy of change was expressed mostly in the- 
oretical writings. With his works, however, reformist thinking moved one 
considerable step ahead, due largely to the impact of Merjanis reevaluation of 
Islam as a religion and culture on the shaping of the political ideas of the Tatars. 

Merjanis most famous disciples were Rizaeddin Fahreddin and Musa 
Jarulla Bigi, who through their provocative ideas revived religious thinking and 
polarized Tatar society into two groups: conservatives and liberals. The con- 
servatives were committed to the preservation of the religious, social, and 
cultural status quo; the liberals were in favor of progress and secularism. This 
division was brought about by differences in opinion concerning religious 
matters, and as the differences between the two groups increased, the resulting 
tension became the main catalyst for renewal in the life of Tatars for several 
decades. 

Rizaeddin Fahreddin (1858-1936) became acquainted with Merjani* re- 
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formist ideas while a student at the medrese and studied them in depth before 
formulating his own views on religion and on the future of Russian Muslims.?2 
In 1891, Fahreddin was appointed a kazi (Muslim judge) and thus became a 
member of the Ecclesiastical Council and moved to Ufa. In Ufa, he had the 
opportunity to become acquainted with the problems of the Tatar community 
at a new level—that of the religious leadership, an opportunity that fell within 
the domain of his responsibilities. However, it was the archival work of the 
muftiat, which was not among his responsibilities, that appealed to him most. 
Consequently, he set about to organize the archives of the muftiat, a task that 
offered him the unique opportunity to collect materials for his future work, 

Asar, a series of biographies of famous Muslims from central Russia that began 
publication in 1900. 

It has often been argued that Rizaeddin Fahreddins thought developed 
under three equally important influences: Merjani; the newspaper Terjuman, 
published by the pan-Turkist Crimean intellectual Ismail Gasprali; and Jamal 
ad-Din al-Afghani, whom Fahreddin met in St. Petersburg. Evidence suggests 
that there was yet another influence: the Egyptian reformer Muhammad Ab- 
duh.23 One proof of this influence is found in Fahreddin's own writing, wherein 
he analyzed Merjani's contribution to religious reform by comparing him with 
Al-Afghani and M. Abduh.?* Moreover, Fahreddins profound social orienta- 
tion may stem from his dual experience as Islamic scholar and layman—as a 
journalist who in 1906 became coeditor of the Orenburg newspaper, Vaqt, and 
in 1908 began to publish a separate journal, Shura.25 

Rizaeddin Fahreddin’s social orientation emerges clearly in a book he wrote 
in 1911 to honor one of the wealthiest Tatar merchants, Ahmed Bay Huseinov, 
whose support of the reformist movement had gained him the respect of the 
community. In the introductory essay, Fahreddin made the following statement: 
“It is known that the cause of poverty and misery which exists in this world is 
wealth and the rich [mal ve bayliq).”2 This statement may seem startling in a 
book about one of the wealthiest Tatars of the Volga-Ural area, but in fact, 
Fahreddin wrote those lines out of deep gratitude because Ahmed Bay had used 
his wealth to improve the education of the Tatars, and Fahreddin believed in 
education as the chief means of fighting poverty. The importance attached to 
education as a means of eradicating social ills was not novel; the Tatars, without 
realizing it, were perhaps as much indebted to the French Enlightenment as the 
Russians, who had imported its ideas to the Russian intellectual scene. 

Fahreddin stressed the role of the press in disseminating information on the 
history of Islam and the Islamic world and emphasized the need to gather more 
information about the lives and deeds of those Tatars who had had an impact on 
the social life and progress of their communities. As a bad example, he 
mentioned the work of Ibn Khallikan (1211-1283), whose voluminous study of 
some 943 pages, entitled Wafiat-al-'Ayan (The demise of prominent people), 
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leaves the reader with the impression that the most famous people of the Islamic 
world were the rulers.?? In his criticism of Khallikan’s work, Fahreddin revealed 
himself as a defender of the unity of the umma, whose future and prosperity, 
according to him, depended on the contribution of every one of its members. 
Thus, as he was to do elsewhere, he deplored the anonymity to which Ibn 
Khallikan had condemned all his contemporaries—those who through waqfs 
had contributed to the development of Muslim cultural and economic life. At 
the same time, Fahreddin viewed biographical studies of Tatar merchants, not 
as tributes to personal vanities, but as important records of the social and 
economic history of the Tatars and as valuable primary sources with consider- 
able educational value.2* 

Rizaeddin Fahreddin wrote extensively. He was primarily concerned with 
theology and with the theoretical and practical aspects of religion, but he 
dedicated much of his energy toward such social issues as the education of 
women and the role of the family in Islam. Of his religious and political 
writings, the most interesting include his multivolume work on Russian Mus- 
lims, Asar; a volume entitled Meshhur Irler (Famous men), which contains the 
biographies of medieval scholars; Munasib Diniye (On religion); Islamlar 
haqinda hükümet tedbirleri (Government measures regarding Muslims); and 
Rusya Muslumanlarining ibtiyacblari ve anlar haqinda intiqad (The needs of the 
Russian Muslims and a criticism regarding them).?? 

Fahreddin religious philosophy can be summarized on the basis of these 
writings. Central to this philosophy is his sincere belief in the compatibility of 
Islam with science. Like Merjani, he valued the importance of science, Russian 
language, and schools. But in Fahreddin’s case, rationalist thinking advanced 
even further, affecting the realm of theology itself and creating a skeptical 
attitude toward miracles, which he was ready to accept only when attributed to 
the prophets. 

For Rizaeddin Fahreddin, only what was scientifically sound and ethically 
moral was acceptable, but he always extended tolerance and respect to other 
peoples thoughts, regardless of their relationship to his own. He was also a man 
of outstanding intellectual curiosity, as is indicated by his choice of subjects for 
his six-part series on famous personalities of the Islamic world, which contains 
critical biographies of Ibn-Rushd (d. 1198), Al Ma'ari (d. 1118), Ibn al-Arabi 
(d. 1240), Ibn-Taymiya (d. 1328), Al-Ghazali (d. 1111), and Ahmed Midhat 
(d. 1913).*! 

What common denominator attracted Fahreddin equally to all these schol- 
ars? They all believed in the integrative capacity of Islam, and some, such as Ibn- 
Taymiya, claimed the right of absolute ijtihad and criticized taqlid. In addition, 
Ibn-Taymiya’s restatement of Shariat (the totality of Islamic laws that govern all 
aspects of life) as an all-inclusive concept that integrates the legal and the 
spiritual into one religious whole must have reaffirmed Fahreddin’s belief that a 
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nondogmatic approach to Islam was a condition of Islam's future progress.?? 
And Ibn-Rushd’s belief in the radical dualism between body and mind, and Ibn 
al-Arabi's contribution to rationalism on the basis of its rational expression of 
the intuitive states of the mystics must have also appealed to Fahreddin.?? 
Ottoman reformer Ahmed Midhat (1846-1913) probably interested Fahred- 
din not only as a reformer concerned with Muslim theology but most of all as a 
contemporary with whom he shared an interest in the development of the press 
and literature, in the political impact of religion, and in the critical relationship 
between religion and politics. 

Jamal ad-Din al-Afghani exercised a direct influence on Fahreddin by 
sensitizing him to the domain of politics. Al-Afghani' legacy as a reformer lay 
mainly in his political preachings. The cornerstone of his political and religious 
philosophy was the urgency of developing (or restoring) an ideological and 
political unity in the Islamic world as a defense against the encroachments of the 
West. Al-Afghani believed this unity could be achieved only if Islam proved able 
to adapt to the conditions of modern life. Moreover, he shared with other 
reformers the view that reason can serve the ends of religion and that a revised 
program of education can help update the thinking of Muslims. By restating the 
basis of the umma in terms of nationalism, Al-Afghani made an important 
contribution to the formulation of the pan-Islamic program.35 

It seems that under these influences, Fahreddin became both more careful 
in listening to the needs of the Tatar community and more critical in establishing 
a rapport between these needs and the imperatives of the Russian society in 
which the Tatars lived. In 1906, he wrote an essay entitled Rusya Mus- 
lumanlarining ibtiyacblari ve anlar haqinda intiqad, which was actually a critical 
response to the lists of grievances drafted by the ulamas of Qargali and Oren- 
burg, grievances that had been published as a result of the more liberal attitudes 
toward inorodtsy that had characterized the period immediately following the 
Revolution of 1905.36 Because Fahreddin recognized the ulama’s intentions as 
laudable but considered the programs they suggested rather vague, he commit- 
ted himself to commenting only on issues they raised related to Shariat and left 
out such issues as trading on Sundays, which he considered a purely political 
matter. Fahreddins comments on two issues indicated that, despite his appre- 
ciation of the achievements of other cultures and his willingness to learn from 
them, he believed there were dangers involved in contacts with these cultures. 
For instance, he carefully weighed all arguments concerning point five of the 
suggested programs, which discussed the certificates of proficiency in Russian 
required for Muslim clerics. Although considering knowledge of Russian to be 
useful, Fahreddin pointed out that lack of a systematic program for its study 
compelled many Tatars to resort to private tutoring. Private tutors were avail- 
able only in Russian villages, and Fahreddin stressed that visits to these villages 
exposed the Tatars to new and harmful habits, such as smoking and drinking, 
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and led to a general deterioration of their morals. He favored having the Muslim 
Ecclesiastical Council control schools for Tatars, thus placing the entire respon- 
sibility for education upon the ulama and the community in general. 

Another major influence on Rizaeddin Fahreddin was exercised by the 
newspaper Terjuman, whose editor, Ismail Bey Gasprali, promoted and de- 
fended the idea of cultural as well as racial unity of all Turkic tribes. An 
offspring of the pan-Turkic ideology was Gaspralis concept of a common 
language for all Turkic peoples—a language called Turki and based on Ot- 
toman that might some day be spoken from the Volga to Kashgar. Ismail Beys 
ideology was summed up in the formula dilde, iste, fikirde birlik (unity in 
language, action, and thought).?* 

Fahreddin did not adhere entirely to either the Ottoman or Ismail Bey's 
Turki. He used Turki to some extent but paid special attention to the pecu- 
liarities of the Volga dialect without, however, becoming an exclusivist like 
Nasiri. Fahreddin did subscribe to Ismail Bey's concept of national identity, in 
which religion, and the social values deriving from it, played a crucial role.“ 

Ismail Bey’s newspaper, Terjuman, discussed problems related to all aspects 
of the Russian Muslims life: education, emancipation of women, political 
parties, and even reform of Muslim jurisprudence in Russia. An interesting idea 
was advanced in an article published in the summer of 1909, which suggested a 
sui generis codification of the Muslim legal practices in Russia based on the 
Ottoman model. Terjuman advised Russian Muslims to consult the Muslim 
legal journal, Mijelle-i Abkiam-i Shariye (The journal of Shariat laws), published 
in the Ottoman capital, to educate themselves on the issue of codification of 
Muslim law.*? 

Fahreddin also became interested in the codification of Muslim legal prac- 
tices in Russia and presented some of his ideas on Shariat, fikh, and a series of 
other issues connected with religious reform in a statement submitted to the 
ulama congress that met in Ufa between April 10 and 15, 1905.*! On the 
second day of the congress, Fahreddin brought to the attention of the mufti, 
Muhammediar Sultanov, the need to present a written proposal for religious 
reform to the mullahs in order to provide a concrete basis for discussions. The 
mufti rejected the idea and replied to Fahreddin: “We should not submit 
anything in writing. It could be interpreted that we called this assembly in order 
to impose on it our views, and we shall be blamed. Therefore, do not write 
anything.“: Despite this opposition, Fahreddin prepared a religious reform 
statement, which he intended, not for presentation at the congress but merely as 
a guide for the mufti. As the need for more organized and constructive discus- 
sions became evident, the mufti urged Fahreddin to present his project to the 
assembled ulama. With the modifications and improvements included during 
the discussions, the project was adopted as a resolution of the congress. 

Several ideas proposed by Fahreddin illustrated a considerable evolution of 
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the religious thinking and ideas of reform since the time of Kursavi and Merjani. 
The statement did not excel in boldness; Fahreddin justified its moderation by 
the need to make it feasible, which in turn depended on its conformity with the 
*rules of convenience vis-à-vis the Russian government."*? He advocated reform 
of the religious administration, which would yield augmented power to the 
Ecclesiastical Council and place the mufti in a position subordinate to the 
council, as *an intermediary between the government and the people, an 
interpreter of the {needs of the] latter. More interestingly, he called for reform 
of the fikh itself, arguing that, without a reform of Shariat, the administrative 
reform would not yield any results. Fahreddin believed that, to make reform 
work, the quality of the religious leadership must be changed to correspond to 
the needs of the people. Therefore, he advocated that the mufti should be 
elected, rather than nominated by the government, and that he should have 
equal competence in religious and secular sciences.“ 

To enable the Ecclesiastical Council to devote more time to solving the 
problems of the community, Fahreddin wanted to transfer to each medrese the 
responsibility for the examinations required for confirmation of mullahs. His 
main argument against leaving the council with jurisdiction over the mullah 
examinations reflected his commitment to the improvement of the quality, 
status, and prestige of medreses, which he eventually wanted placed on an equal 
footing with the Russian schools. Fahreddin complained: "The examination 
should be a function reserved to medreses, muderrises {medrese teachers], and 
specialized ulama. Since in all civilized countries, examinations passed in 
schools serve a purpose, they should be the same in our medreses. 

Fahreddin considered it necessary that the educational process be super- 
vised by the council, which perhaps could devise a centralized program for all 
medreses. But in the case of government control, he favored the Ministry of 
Education as the supervisory forum because he could not be reconciled to the 
political nature of the Ministry of Interior. 

The idea of a merger of the religious administration of the Tatars with that 
of the Kazakhs of the steppes, which Fahreddin advanced in the same statement, 
is particularly interesting. It is difficult to point out any single reason that might 
have prompted such a proposal. The urge toward centralization could have 
meant that the muftiat was growing in strength and prestige; it could also have 
been a reflection of the pan-Turkist inclinations of the Muslims as well as a 
reflection of the special economic and social relationship the Tatars had en- 
joyed with the Kazakhs throughout the centuries and their willingness to 
maintain it. 

The Russian government viewed the reforms as attempts to further increase 
the power of the Ecclesiastical Council, power that the Ministry of the Interior 
considered had already "exceeded that of any other institution or organization 
in Russia.“ In 1910, the Ministry of the Interior organized a special con- 
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ference, presided over by Count A. P. Ignatiev, the purpose of which was to 
devise measures that would counteract the Tatar-Muslim influence in the Volga 
area and decentralize the muftiat. This conference characterized the Eccle- 
siastical Council as an "artificially created Muslim center contributing to the 
tatarization of other inorodtsy tribes which profess Islam, but which do not 
belong to the Tatar tribe," and recommended that the councils power be 
reduced.** Some of the means by which the ministry meant to achieve this 
reduction were continuation of the practice that muftis be nominated by the 
government, the transfer of matters regarding inheritance to the jurisdiction of 
the civil authorities, and decentralization of the Orenburg muftiat, with the 
creation of smaller units based on regional-geographic, rather than ethnic, 
criteria.? The measures contemplated by the Special Conference of the Minis- 
try of the Interior proved once more that “immobility did not represent a general 
feature of Islam in the same manner as the Inquisition and Catholic supersti- 
tions were not representative of the fundamental Christian belief.”5° The alarm 
sounded by the Ministry of the Interior proved that the earlier reformists were 
seen, not as accidental apparitions, but as people beginning an evolutionary 
chain of development. 

Fahreddin was not alone in his commitment to the revival of the religious, 
cultural, and social life of the Russian Muslims in general and the Volga Tatars 
in particular. His best companion in this battle was his friend Musa Jarulla Bigi 
(1870-1949), who brought new dimensions to the development of the religious 
thinking of the Volga Tatars. 

Bigi spent most of his youth studying at the medreses of Bukhara, Sa- 
markand, Mecca, Medina, Cairo, Damascus, Istanbul, and India. When he 
returned to Russia in 1904, he had expertise in all aspects of Islamic theology, 
law, and philosophy. As a scholar particularly interested in tafsir (commentaries 
on, and interpretations of, the Qur'an) and fikh, he registered as an auditor at 
the Law Faculty of the St. Petersburg University to acquire the knowledge 
necessary to compare the Islamic and Western legal systems.*! 

Bigis closer acquaintance with Russian society during his stay in St. Peters- 
burg resulted in a politicization of his thought and a deeper appreciation of 
Islam as a political force.5? But there was a great gap between stating an issue 
theoretically and becoming actively involved in politics. Whereas his good 
friend Abdurreshid Ibrahim, editor of the St. Petersburg Ulfet, was one of the 
most politically active defenders of pan-Islamism among Russian Muslims, 
including the Volga Tatars, Bigi dedicated most of his time to research and 
writing, and his only active involvement in politics was the contribution he 
made as secretary to the Muslim congresses held between 1905 and 1917.53 

In 1909, Bigi had been extremely critical of mullahs when he discovered 
editorial changes in one of the copies of the Qur'an. These changes reflected the 
ignorance of those who had tampered with the original text, and he was 
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determined to fight that ignorance. To that end, one of his first, and least 
controversial, works was a history of the Qur'an, Taribu'l Qur'an ve'l-Masabif 
(A history of the Qur'an and the Qur anic texts), in which he mainly dealt with 
the text of the Qur'an, protecting its integrity against harmful editing. 

Bigi also advocated translation of the Qur'an into Tatar, which he felt 
would help make every individual religious experience a more meaningful and 
conscientious act. He stressed that, in a civilized world, it was the duty of the 
community to translate the Qur'an into the languages of the people and that, 
where translations already existed, the most urgent task was to investigate their 
accuracy. He did not believe in blind adherence to religion, but in a conscious 
and active participation in it; and one of the means of encouraging this 
participation was to translate the religious books. 

In 1910, in Orenburg, Bigi published Rahmet-i Ilabiye Burbanlari (The 
storms of Gods clemency), which is perhaps his most controversial essay. Not a 
voluminous work, it is a 97-page essay in which he challenged the official 
dogma that God's mercy and forgiveness were not extended to unbelievers, 
arguing that, on the contrary, God extended His forgiveness to everybody. Bigi 
had also expressed this opinion in 1908 in the pages of Shura and as a teacher of 
the Huseiniye medrese in Orenburg, but it was the publication of his opinions in 
book form that caused a storm of criticism to erupt. He was attacked by the 
conservative ulama, mainly through their publication Din ve Magishat (Religion 
and life), as much as he was criticized by the liberal mullahs or liberal reformist 
intellectuals (the jadids). The most vocal of the latter group of critics were Ismail 
Gasprali, in his article “Woe from Philosophy,” and historian Hadi Atlasi, who 
wrote an article entitled “I Cannot Be Silent."55 This controversy is a testimony 
to the fact that, although Tatar reformers were united in their opposition to the 
conservatives who denied change, they displayed divergent views regarding the 
nature and degree of change necessary to revitalize the Islamic umma. Insofar as 
their commitment to the advancement of Tatar society was concerned, however, 
a remark made by Herzen about the Slavophiles and Westernizers could be 
equally applied to the Tatar reformists, who also "reminded one of the am- 
bivalent Janus, whose faces looked in opposite directions, and who yet had but 
one heart."56 Rizaeddin Fahreddin was among the few defenders of Bigi, but he 
stated the issue from a different perspective and pointed to the historical 
precedents for the same interpretation. 

In 1907, Bigi published Sberbu'l-Luzumiyat (Commentaries on Al- 
Luzumiyat), an equally controversial volume of commentaries, on Al- 
Luzumiyat (Obligation), the work of tenth-century Islamic poet and philoso- 
pher Al-Ma'ari (b. 973). Al-Ma'ari was a cynic and a highly skeptical thinker. 
Skeptical of all existing religions, Al-Ma'ari wrote, “Muslims, Christians, Jews, 
and Magians—all are following the path of error. In reality, humanity is divided 
into two: intelligent ones who doubt faith, and ignorant ones who are faithful. 
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Bigi, whose adherence to some of Al-Ma'aris skeptical ideas generated criti- 
cism, argued that none of the existing religions could be pleasing to God 
because they all contained moral, if not physical, oppression. An ideal religion, 
according to Bigi, must be totally lacking in oppressiveness. Bigi's comments 
were enthusiastically received by those who welcomed a critical approach to 
religion. A letter from an Orenburg reader to the paper Musul’manin read: “Our 
religion has not been subjected to this kind of criticism, especially on the part of 
the learned religious leaders. In my opinion, this [criticism] is a good sign. It is 
time we did something in this area. One should not oppress somebody who 
might have something fresh to say.... This [outspokenness] is what we 
need. 

In an essay entitled Büyük mevzularda ufak fikirler (Small thoughts on big 
issues), Bigi critiqued the works of Ziyauddin Kamali, an enlightened ulama 
and muderris at the Osmaniye and Aliye medreses. In this essay, one can see that 
Bigi valued the philosophical message of mysticism, was interested in Sufi 
orders, and attached a special meaning not only to the Muslim tariqat (mystic 
orders) but to Christian monasticism as well. He considered Kamali's approach 
toreligion narrow because of Kamali's criticism of the tariqat. Bigi developed his 
concept of miracles in Islam in great detail, arguing that "they were not against 
thelaws of Nature." This particular essay, written while Bigi was perhaps under 
the strongest Sufi influence, could be indicative of his disenchantment with 
political and social realities and a sign of his desire to withdraw from the 
realities of life.5? It is conceivable that his interest in Sufism (Islamic mysticism) 
and the Muslim tariqat resulted not only from his inquisitive thinking and 
intellectual curiosity but also from a much closer acquaintance with the Sufi 
tariqa Naqshbandi of Kazan, which numbered some 10,000 members at the 
beginning of the twentieth century. 

For Volga Tatar reformers, nonconformism meant much more than the 
campaign being waged against scholasticism. It designated a whole spectrum of 
religious attitudes, including puritanism, mysticism, and even a renewed, more 
tolerant view of the Shiite sect. In fact, a re-evaluation of the Sunni/Shiite 
relationship had reached even the more conservative regions of Central Asia, 
and in 1907, the kazi of Ashkhabad, Haji Mir Ibrahim, recommended a union 
between the Shiite and Sunni Muslims in a fatwa (opinion on an issue of Muslim 
canonic law) delivered in Khiva.5! It seems, however, that the still conservative 
Central Asia was not ready to consider this recommendation seriously, and the 
violent clashes between the two sects that took place in Bukhara during the 
winter of 1910 were a testimony to the enduring animosities. The Volga Tatars, 
however, remained consistently tolerant toward the Shiites and even collected 
money to send to the Emir of Bukhara for distribution among those who had 
suffered during the violence.52 

The Volga Tatars did not extend the same toleration toward the puritanical, 
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extremist religious sect of the Vaisites, known among the Russians as the Vaisou 
Bozhii polk. This lack of tolerance was based primarily on the fact that the 
social and political views of the Vaisites, who advocated an isolationist Utopia, 
conflicted with the Tatars' own determination to achieve progress and gain 
more rights within the existing state structure. 

The Vaisites were a puritanical Muslim Sufi sect, founded in Kazan in 1862 
by Bahaeddin Vaisi and directed against the authority of the Russian state and 
its institutions, which they refused to recognize.“ They claimed to be the only 
true heirs of the ancient Bulgars, and always used the name Bulgar instead of 
Tatar. Theirs was, in fact, a different response to the economic and russifying 
pressures the Tatars confronted during the nineteenth century. Rather than 
emigrating or becoming reformists they took a passive stand. 

Chiefly peasants and impoverished craftsmen, the Vaisites advocated a 
“return to the land of Bulgar instead of emigration to Turkey."** They argued 
that those who accepted the authority of the infidels were not Muslims anymore, 
and they called for strong opposition to civil registration. They also refused to 
pay taxes, perform military service, or attend mosques where prayer was led by 
mullahs who had conformed to the requirements of the Russian language 
examination.55 They seceded from the Muftiat, organized their own autono- 
mous Muslim leadership, and established a Chancellery of Muslim Old 
Believers.“ 

The conservatism of the Vaisites brought pressure upon them from two 
different directions: from the Russian government and from the majority of 
Tatars, who favored reform and development rather than a return to the distant 
past. In 1884, the Vaisite prayer house was closed, and the founder of the sect, 
Bahaeddin, was exiled to Siberia along with many of his disciples. Those who 
remained in Kazan were rounded up and brought to trial.“ 

The activity of the sect was revived in 1906 by Bahaeddin’s son, Inan, as a 
result of the more tolerant laws regarding religion enacted after 1905. However, 
a denunciation of the sect soon came— from one of its own members, a Kazan 
meat merchant named Abdulla Kildishev.** 

Despite this denunciation and the general contempt in which they were 
held, the Vaisites maintained a following until 1917, when they emerged on the 
national scene on the side of the Bolsheviks. The alliance between the atheistic 
Bolsheviks and the ultraconservative splinter Sufi sect could be regarded as 
unusual, although not surprising. What led to this strange rapprochement of 
Vaisites with Bolsheviks was not a common ideology; perhaps it was the 
social program of the Russian Social Democrats and the promises for self- 
determination that they made.“ 

One of the important social challenges Tatar reformers had to confront and 
provide an answer for was the position of women in Islam. This complex issue — 
which transcends the confines of family life and the laws of marriage, divorce, 
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and inheritance as defined in the Shariat—first came to the attention of the 
Volga Tatars when use of the veil came under discussion. That this issue aroused 
discussion was not accidental, because the veil stood as the symbol of the 
traditional attitude toward women. Egyptian reformers had raised the issue of 
the legality of the veil for the first time in Cairo in 1899, and by doing so, had 
launched the campaign to abolish the veil from the lives of Muslim women.“ 
The close contact of such Volga reformers as Bigi and Fahreddin with the 
Egyptian movement must have sharpened their sensitivities to this issue.?! The 
Volga ulama was concerned with this problem, and in 1910, the imam of Ufa, 
Muhammed Sabir Hasan, emerged as the spokesman for those who believed 
that the veil had never been an obligation of the Shariat.?? 

The controversy regarding the veil was accompanied by discussions regard- 
ing the institution of marriage and the rights of women in it. Polygamy came 
under attack, not only in Tatar newspapers but also in articles written by Tatars 
in Russian newspapers. An article published in Penzenskie vedomosti in 1907, 
for instance, criticized the practice of polygamy because, according to its 
author, it had a detrimental effect on “the education of children as future citizens 
of their country It is interesting to note that the author of the article regarded 
the younger generation of Tatars not only as members of the Muslim umma but 
also as citizens of the Russian state. This statement, in itself, is a testimony to 
the fact that reformism was undergoing a metamorphosis and that cultural, 
social, and political issues would become much more important than settling 
controversies of a purely philosophical or theological nature. 

The determination with which women defended their own rights on the 
national level in the years after 1905 was added proof of the fact that Tatar 
society had produced educated (or “liberated”) women fully capable of grasping 
the dimensions of the issue of emancipation, of understanding its social and 
political implications, and of demanding consideration.?* But the number of 
these women would have been much lower, or nil, had earlier reformers and 
enlightened religious leaders of the Tatar communities not fought the distorted 
interpretations of the Shariat by conservative mullahs.?5 By stressing the impor- 
tance of education for girls as well as for boys, progressive mullahs had set in 
motion one of the valuable latent forces of Tatar society." And it was within the 
framework of the Muslim religious organization that these forces received one 
of their major recognitions. In May 1917, at the All-Russian Muslim Congress 
in Moscow, Muhlise Bobi, a teacher and a native of the village of Izh-Bobi, 
became the first woman to be appointed kazi and a member of the Muslim 
Religious Board at Ufa.“ 

The appointment of a woman to the position of judge of the Muslim 
Religious Board epitomizes the scope of the changes that had taken place in the 
Tatars' outlook at the end of the nineteenth and the beginning of the twentieth 
centuries. These changes had been set in motion, to a great extent, by those 
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Tatar ulama who had addressed, with courage and creativity, the task of 
reassessing religious thinking. In doing so, they provided for the Tatars valuable 
guidelines and leadership in the general effort aimed at reassessing traditional 
Tatar culture and integrating into that culture new elements that would enable 
them to address the imperatives of a rapidly changing world. 


Reformism at Work: 
The Emergence of a 
Religious-Secular 
Symbiosis 


INI 


Do not think of yourself 
Think of your country. 
Uzeng turinda uylama 
Ileng turinda uyla. 


(T. Mingnullin) 


The challenge of scholastic theology by the reform-minded ulama was the first 
step toward testing the strength of traditional Tatar culture in a modern secular 
world. The next step involved the forging of a viable symbiosis between 
tradition and secularism. The promotion of the Tatar literary language, the 
advancement of book printing in Arabic characters, the re-evaluation of the 
traditional approach to social problems, and the development of secular educa- 
tion emerged as crucial components of this process. 

Merjani made a significant contribution to the shaping of Tatar national 
consciousness because, in his capacity as historian, he presented his people with 
their own history and was the first to use the name Tatar when writing about the 
Volga Muslims. 

A contemporary of his, Kayyum Nasiri (1825-1902), was the first to raise 
the issue of preservation of the Tatar language and to defend the importance of 
language in shaping and maintaining ones identity. Nasiri was often called a 
“Tatar Lomonosov” or a “Tatar Encyclopedist,” in recognition of his many 
contributions to the development of Tatar culture. Indeed, Nasiri advocated 
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secular sciences, both as an important source of knowledge and as another 
alternative in man's struggle to understand the world. He wrote textbooks on a 
variety of secular subjects in an effort to spread science among the Tatars and 
was also interested in ethnography and anthropology. Most of all, however, 
Nasiri was a pioneer who urged building the Tatar literary language on the basis 
of the vernacular of the Volga region. 

Born into a family of Tatar merchant mullahs from the village of Shirdan, 
near Sviazhsk, Nasiri’s early education followed the pattern of many of his 
contemporaries and included the experience of the village mektep as well as the 
Kazan medrese. Unlike most of his contemporaries, however, Nasiri was not 
attracted by Central Asian medreses. He remained in Kazan, read intensively, 
became acquainted with Ottoman literature, and began to learn Russian 
secretly.! 

Knowledge of Russian stimulated Nasiri's curiosity about the secular sci- 
ences and prompted his decision to register as an auditor at the University of 
Kazan. He read the works of the famous mathematician N. I. Lobachevski and 
the scientist and ethnographer K. E Fuks and became deeply interested in the 
writings of K. D. Ushinskii and N. I. Pirogov. His association with the Univer- 
sity of Kazan enabled him to become personally acquainted with such leading 
intellectuals of the time as the orientalist Radlov and the law professor N. P. 
Zagoskin.? 

In 1850, Nasiris knowledge of Russian gained him an appointment as 
teacher of the Tatar language at the Kazan Theological Seminary, and in 1873, 
with the intervention of Radlov, he received the same appointment at the newly 
opened Russo-Tatar Teachers' Seminary. He was also a private tutor of Russian 
for many a student of Tatar medreses, who received from him their first glimpse 
of European culture and gained access to secular sciences.? 

Nasiri’s may not have been an original mind; he may have been only a 
perepischik (in Validov's word), or translator, but his greatest merit rests in 
having translated literature and scientific knowledge into the language of the 
people.* 

Nasiri’s direct involvement in teaching, and his association with the Univer- 
sity of Kazan, determined his intellectual interests and his publishing activity, 
which began in the 1860s. At that time, the Russian Muslims used three literary 
languages in their writing: Arabic, Persian, and Chagatay (medieval Turkish). 
Nasiri was the first Tatar intellectual to advocate development of a literary 
language based on the Tatar vernacular of the Volga region—a language free of 
Arabic, Persian, and Ottoman words and accessible to the people. He wrote 
grammars, dictionaries, and stylistic studies of the Tatar language, and trans- 
lated Arabic and Ottoman literature into Tatar. Furthermore, in his anthology 
of Arabic folklore, which was published in 1884, he included a section on Tatar 
literary folklore.5 Earlier, in 1880, he had published, in Russian, a study of 
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Tatar folk rituals and customs.“ Recognition of Nasiris contributions to the 
study of Tatar culture came in 1885, when he was elected a full member of the 
Kazan Archaeological Society and received the title of uchemi (scholar).? 

Nasiri’s defense of the Tatar vernacular, and his struggle to establish it as the 
basis of the literary language of the Volga Tatars, did not remain unchallenged. 
His critics raised their voices, and they were found equally among the conser- 
vatives and the reformers. One of Nasiri’s most vocal opponents on the issue of 
use of the Tatar vernacular was Ismail Bey Gasprali, who advocated a common 
Turkic language for all Russian Muslims.* Yet Tatarism had been raised as a 
linguistic issue by Nasiri, and it became an intrinsic part of the identity of the 
Volga Muslims. The move toward a Tatar literary language was also perhaps the 
key point in the transition from a purely Islamic identity to a still-Islamic, but 
also national, Tatar identity. 

The Volga vernacular became the language of literature in the pages of the 
calendar Nasiri published between 1871 and 1897 as a sui generis substitute for 
the nonexistent periodical press.“ After NasiriS death in 1902, the tradition of 
his calendar was continued by a similar calendar, entitled Zaman kalendar, 
which was originally published by Sherafetdin Shehiddulin. 

The Zaman kalendari appeared regularly until World War I. A comparative 
analysis of Zaman kalendari issues between 1903 and 1912, however, leads to 
the conclusion that, prior to 1905, it published more articles on current issues 
and that, with the development of the Tatar press, especially after 1906, it 
became more a collection of biographies and commemorative articles. For 
instance, in the 1903 issue, there were articles on the Muslim muftis of Russia 
and on the Muslim societies, as well as several articles dealing with the press in 
which the discussions of Russian and Muslim newspapers in Russian were 
aimed at emphasizing the urgent need for a periodical press in Tatar. Another 
article in the same issue not only explained the meaning of usul-u jadid (the new 
method of teaching) but defended it strongly io The 1909 calendar, however, 
abounded in biographies and only the article written for the twenty-fifth 
anniversary of the Crimean newspaper, Terjuman, reminded the readers of the 
earlier calendars, which had echoed contemporary events.!! 

Despite its merits, Nasiri’s calendar could not match the scope of Terjuman, 
the newspaper Ismail Bey Gasprali began to publish in 1883 in Bakhchisarai, 
because Terjuman alerted the Tatars to problems of undisputed urgency in their 
contemporary society. 

Nasiri contribution to the movement of reform and revival, which was 
vaguely called ia estnoe dvizhenie in an article published in 1892 in Kazanskie 
vesti, rests on both his establishment of the Tatar vernacular as the basis for the 
literary language and his advancement of secular sciences.!? In recognition of 
his activity as a teacher and textbook writer, Nasiri was often called the first 
Tatar reformer-pedagogue.!? 
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Nasiri's Tatarism was not unanimously accepted, although he had chosen 
this alternative as a result of careful observation and study of the needs of the 
Volga Tatars. One could perhaps argue that linguistic differentiation had ad- 
vanced too far for people to aspire to a common literary language that could be 
understood by all Turkic peoples.!* But it can also be argued to the same degree 
that, in the case of the Volga Tatars, an awareness of their heritage, which 
included such political entities as the Bulgar state and the Kazan khanate, made 
them defend the linguistic differentiation gained from the elevation of their 
vernacular to literary status. 

The issue of Tatarism was not resolved during Nasiris lifetime. It left its 
mark on every major development in the life of the Tatars during the first two 
decades of the twentieth century and was not stifled by the events of 1917.15 The 
Tatar vernacular was promoted by the new generation of jadid (reformist) 
writers; its purity was defended in the press, as well as privately, by those who 
were concerned with the preservation of their national identity and the develop- 
ment of a national culture. An article published in the 1907 issue of Vaqt warned 
that “whoever neglects his mother tongue will perish."!6 

The concern with the Tatar language was primarily Nasiri's legacy, but it 
was also a result of the efforts of other Tatar intellectuals to promote the study of 
Tatar. Among these, Ibrahim Khal'fin (1778-1829) and two of Nasiri's contem- 
poraries, Muhammed Gali Mahmudov (1824-1891) and Husein Feizkhanov 
(1821-1866), made outstanding contributions. 

Ibrahim Khal'fin had been a teacher of the Tatar language at the Kazan 
gymnasium for twelve years when, on July 26, 1812, he was appointed a 
lecturer of Tatar at the Kazan University!? In 1819, he presented to the 
university council a paper entitled “Liubopytnoe soobrazhenie I. Khal'fina o 
prosveshchenii Tatar" in which he emphasized the need to teach the Tatars their 
own language and to acquaint them with secular sciences. He even proposed 
that Kazan University students be assigned as teachers of Tatar.!* This never 
happened, but Khal’fin furthered his own efforts to provide adequate material 
for the study of Tatar. Between 1819 and 1820, he translated many textbooks 
into Tatar and also prepared a dictionary of the Tatar language. In 1820, the 
Russian officials awarded him a medal as a sign of recognition for his merits as a 
translator. In September 1823, Khal'fin was promoted to an assistant pro- 
fessorship for a translation regarding the rules of Muslim marriage practice, 
which he had prepared for the governor of the Orenburg guberniia.!? 

Gali Mahmudov began his career in 1842 as a teacher of calligraphy at the 
Kazan gymnasium. As a result of the direct intervention of mathematician N. I. 
Lobachevski, he received an appointment as instructor of Tatar at the faculty of 
oriental languages of the University of Kazan.2° Mahmudov dedicated his entire 
life not only to the teaching of the Tatar language but also to the task of 
convincing the Tatars that knowledge of Russian would enable them to gain a 


Tbe Religious-Secular Symbiosis 69 


better understanding of the society in which they lived. The task of teaching 
Russian or convincing the Tatars that knowledge of Russian should not be 
viewed as a sign of russification was difficult, and its fulfillment required a 
gradual and continuous effort in which Tatar educators and linguists were 
joined by writers. Its didacticism notwithstanding, Z. Bigievs novella Gízzal kiz 
Khádichá (The beautiful girl, Khadicha) contributed to the education of the 
public because it depicted two Tatar youths who, despite their knowledge of 
Russian and enrollment in Russian schools, were successful in maintaining their 
Tatar identity.?! 

Husein Feizkhanov, another teacher of Tatar and a former student of 
Merjani, is commonly referred to as the first Western-style Kazan Tatar scholar. 
Feizkhanov perhaps owes this to the fact that he was the first Tatar to base his 
writings on history, archaeology, and language, using not only source materials 
available in Eastern languages but those in Russian as well.2? Upon his appoint- 
ment as a lecturer of Tatar and Arabic at St. Petersburg University, Feizkhanov 
began intensive studies of the Tatar language, which led to the publication of a 
grammar in 1862. One of his most important writings is undoubtedly an 
unpublished essay dealing with the reform of the medreses. The central idea of 
Feizkhanovs reform program was reorganization of the medreses to introduce 
into their programs secular subjects modeled on those of the Russian schools.“ 
A the time of Feizkhanov’s death in 1896, the reforms he advocated were still in 
the realm of unrealized dreams, but within just a decade, the new type of 
medreses and their supporters outnumbered the conservatives who defended 
the old scholastic system. 

The essays, pamphlets, and books written by Tatar religious and cultural 
reformers and printed in Kazan at the end of the nineteenth and beginning of the 
twentieth centuries directly reflected the spectrum of intellectual changes under- 
gone by Tatar society. Indirectly, book printing and book trade among the 
Tatars reveal another dimension of the cultural developments in which secular 
ideas began to play an increasingly important role. 

Until the nineteenth century, all books—whether purely religious or adap- 
tations for the use of the mektebs— were taken to the Volga area from Bukhara, 
Istanbul, or other centers of Islamic culture.?* Only in 1801, as a result of the 
pressures of Muslim clerics who had become more vocal after the establishment 
of the Muftiat in 1782, did Paul I issue an ukaz regarding the establishment of 
Aziatskaia Tipografiia, a printing shop designed to fulfill the religious needs of 
Russian Muslims.?5 

Aziatskaia Tipografiia began its activity in 1802 and operated in the Kazan 
gymnasium for raznochintsy (founded May 10, 1759). Its sponsor was the Tatar 
merchant A. Burnashev. Within three years, Burnashev financed the printing of 
11,000 textbooks and 19,000 religious books.?6 He then sold the press to 
another merchant, by the name of Apanaev. 
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When the University of Kazan was founded in 1804, it was also endowed 
with a press, which began its activity in 1809. Aziatskaia Tipografiia merged 
with the new press, the name Azatskaia was dropped, and for almost a century, 
the university press enjoyed the monopoly of Tatar book printing. By mid- 
century the number of books in Arabic characters printed by the university 
press had reached 2 million annually.2” The activity of the press became 
especially intensive at the times when the biblical society held its meetings in 
Kazan.?* This increase in activity can be regarded as an effort by the Tatars to 
counteract the Russian missionary zeal by promoting even more Muslim re- 
ligious books. 

The university press had a particularly active business relationship with 
such publishers as U. Kadyrov and Sh. Khusainov. Despite the fact that business 
declined after 1905, when Tatar private book printing proliferated, the univer- 
sity engaged in an active effort aimed at reviving the Tatar “account.” One 
measure designed to address the problem was a price reduction, which was 
undertaken because the university had been charging its Tatar customers a 
higher fee than it charged other customers for printing Russian books. This 
measure is particularly significant in view of the fact that at that time, burdened 
by a budgetary deficit, the university could hardly afford to lower its revenues. 

It has often been noted that the oldest Muslim-owned press in Russia was 
established in 1881, in Bakhchesarai, by the prominent Crimean intellectual 
Ismail Bey Gasprali. This contention was never challenged, perhaps partly due 
to the authority of Ismail Bey himself and, most of all, because his printing shop 
is associated with the activity of Terjuman, the first Muslim newspaper in 
European Russia. 

There are, however, references indicating that, as early as 1843, a Volga 
Tatar, Rahimjan Saitoglu, organized the first Muslim printing shop in Kazan, 
where he printed mostly religious books, for which he charged much lower 
prices than the Kazan university press thus making his books accessible to the 
poor. Evidence further suggests that, in 1860, a second Tatar-owned printing 
shop opened in Kazan. It is difficult to ascertain which of these two shops 
endured until the 1880s. What is certain, however, is that one year prior to the 
opening of Ismail Bey's printing shop in Bakhchesarai, there were two Muslim 
printing shops in Russia, one in Kazan and the other in Tiflis.“ 

Despite references to these earlier printing enterprises, only the activity of 
the printing shop opened by Ilias Mirza Boraganskii in 1894 in St. Petersburg 
can be documented in some detail. By 1900, that shop had published 60 titles in 
various Eastern languages, for a total of 270,000 copies. After its reorganiza- 
tion as the Baiazitov-Boraganskii partnership in 1901 (when it was renamed 
Nur), the shop functioned without interruption until 1910. By then, it had 
published an additional 148,440 copies of 68 new titles.?! 

Itis significant that, after 1894, and particularly after 1900, book printing 
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among the Tatars grew as a result of the contributions of both Russian and 
Tatar-owned businesses. Among the Russian-owned printing shops of Kazan 
that specialized in printing Tatar books and catered to Tatar publishers, several 
should be noted: I. V. Ermolaeva, N. M. Chizhova, V. Eremeev, A. Shashabrin, 
B. L. Dombrovskii, M. Chirkova, I. V. Perov, and I. N. Kharitonov. 

Of these, the I. N. Kharitonov enterprise gained the unequivocal respect of 
the Tatars for its outstanding contribution to their cultural growth.?? The 
Kharitonov press was founded in 1896, but it was only in 1902 that it began to 
specialize in Tatar books. Between April 8, 1902, when the first Tatar book 
came off its presses, and 1917, the Kharitonov enterprise published 666 titles, 
totaling 3,300,126 copies.“ 

By 1900, printing shops owned and operated by Tatars had opened in 
Kazan, as well as in the major cities of the Middle Volga and Ural region. Their 
owners were either private individuals (usually merchants, sometimes peasants) 
or joint stock companies, such as Millát, Magarif, Umid, Karimov Bros., and 
Sharaf Bros. (Kazan); Karimov and Khuseinov and Co. (Orenburg); and 
G. Gumerov and Co. (Astrakhan). Printing developed so rapidly that Kazan 
alone boasted some twenty Tatar presses, which between 1900 and 1917 
published 5,154 titles in 38,714,032 copies. Tatar books represented one-third 
to one-half of the total number of titles and three-fourths of the total number of 
copies published annually in the city of Kazan. Of all these enterprises, the 
largest publishing share belonged to the M. Karimov press, which, during this 
period, produced 32.98 percent of the total number of titles and 50.74 percent 
of the total number of copies of Tatar books printed in Kazan. 

Book printing developed so rapidly during the first decade of the twentieth 
century that lists and catalogs of books printed in the Arabic script in the Volga 
area were circulated at the St. Petersburg book exhibit of 1910. Each year, the 
number of printing shops increased as new businesses opened, and by 1910, 
those printing shops in Kazan alone had published 349 various titles, amount- 
ing to a total number of 3,115,871 copies.“ 

A common feature of all printing shops that opened after 1900 is that none 
of them, with the possible exception of Din ve Maghishet of Orenburg, printed 
exclusively religious books. The Karimov shop, founded in 1900 in Orenburg 
by Akhund Karimov, printed a considerable number of textbooks. The shop 
organized by the Sharaf brothers in Kazan in 1906 printed literature and some 
of the Kazan periodical press. The Gumerov shop, which opened in Astrakhan 
in 1907, did not print religious books at all, specializing solely in books on 
literature and science. The Millet shop, which opened in Kazan in October 
1908, printed books in a variety of fields. During the first seven months of its 
existence alone, it produced some 202,600 copies of various titles. 

The printing shops that opened in other cities were as active as those of 
Kazan, and the book mania that had swept across the Tatar communities of the 
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Volga-Ural region became a major source of concern for the government, which 
viewed it as a dangerous sign of growing pro-Islamic propaganda. 

Of particular concern to the government was the impact of this book mania 
and the educational campaign on novokreshchennye, those Tatars who had 
converted to Christianity during the eighteenth century. In this regard, the 
activity of the Karimov printing shop is particularly telling. In 1907, because 
the owners wanted to educate the Tatar community about the impact of the 
recent political changes on their own lives, the shop published excerpts referring 
to Muslims from the October Manifesto of 1905 and from the statement of the 
Council of Ministers dated April 17, 1905. The company singled out the 
novokreshchennye for special attention. Among other declarations, the Man- 
ifesto proclaimed the religious freedom of all Russian subjects. At the end of the 
pamphlet excerpting the Manifesto, the Karimov shop attached several blank 
forms of petitions to the governor-general to grant freedom to return to Islam to 
those Tatars among the novokreshchennye who wished to do so. For the same 
novokreshchennye, Karimov also published, in 1906, books and pamphlets on 
Islam printed in Cyrillic characters; one such pamphlet is entitled Islam dini.) 
Equally alarming (if not even more so) in the government's view was the fact that 
books printed in Arabic characters in the Volga area did not stay within the 
confines of religion.” Numerous textbooks, calendars, books on science, and 
pamphlets on social and political issues were printed in each of the existing 
shops. Young writers were encouraged to print their works and at times received 
financial assistance from well-to-do and enlightened members of their commu- 
nities. The will of Ahmed Bay, a wealthy merchant of Orenburg, for instance, 
provided that 500 rubles be allocated annually to assist writers in publishing 
their works, regardless of the nature of the items: religious or secular, original or 
translations. The only stipulation was that editorial changes could be made 
only with the knowledge and approval of the authors.?* This stipulation, in 
itself, is significant and is indicative of the impact of reformist ideas that 
defended the right of individuals to formulate and express their own ideas on all 
areas of human life. 

The government was equally concerned with the fact that Tatar pamphlets 
(which cost only between two and ten kopeks) and books (between ten kopeks 
and one ruble) were no longer the privilege of Tatar urban dwellers. Instead, 
they were becoming increasingly accessible to those who lived in rural areas. 
Tatar books in Arabic script were sold at all village fairs. Book business was 
particularly brisk at important fairs, such as those held at Irbit, Buinsk, 
Aktamysh, Simbirsk, Bakaly, Burkai, Amikai, Chakan, Buziak, Abdullino, 
and N. Novgorod.?? 

In 1907, having grown increasingly nervous about the impact of Tatar 
publishing activities on rural areas, the government banned the village book 
trade. The police vigorously enforced this new regulation, and on February 6, 
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1907, searched all Tatars selling books at the fair held in the village of Burai, in 
the Birsk uezd. Books that were found were confiscated or destroyed, and the 
peasants who had them were beaten; one was even killed.“ 

The village fair, which performed the same function as the city bookstore in 
spreading books and information among the Volga Tatars living in rural areas, 
was much more vulnerable to harassment than a bookstore, because it was a 
temporary, albeit periodical, institution that lacked organization. Yet despite 
this vulnerability, the village fair, and more particularly the itinerant book 
trader, had become so much a part of life and so ubiquitous in Tatar commu- 
nities, that the book trader was immortalized in literature, in works published 
at the end of the nineteenth and the beginning of the twentieth centuries.*! 

Because opening bookstores in rural areas was profitable culturally but not 
economically, the Tatars chose to open libraries in many of the villages. Often, 
village libraries were sponsored by one of the Tatar benevolent societies in the 
area, and their activities were modeled on those of the already existing city 
libraries, of which Kazan offered an outstanding example.*? A comparison of 
two library statutes—one for the city of Malmyzh, Viatka guberniia, and the 
second for the village Tiunteri, Malmyzh uezd, of the same guberniia—leads to 
the conclusion that all of the 29 articles of the two statutes were identical. Both 
libraries set as their goal “to make possible for our children not to forget to read 
and write, and even more, to improve [their reading]; also, to make possible for 
literate Muslims to obtain books, newspapers, and journals in the Tatar, 
Russian, and Arabic languages." Both libraries were administered by a board of 
trustees whose members were required to have a knowledge of Russian in 
addition to Tatar. The most important member of the administration was not 
the local imam but rather the secular figure of the librarian. Also, in the case of 
both libraries, article 16 of their regulations provided that “persons of both 
sexes, of all social classes and positions can use the library." Neither of the two 
libraries was class-oriented; instead, they were designed to serve the umma as a 
whole.* 

The importance Tatars attached to the impact of education, books, and 
learning on those less fortunate members of their communities is illustrated by 
the efforts of the mullah of the third ward of Samara, Hadi Battalov, who took 
the initiative to collect Tatar books for a prison library. His goal was to 
contribute to the improvement of the educational level and moral character of 
those Tatars who were detained there.“ 

The outstanding feature of the Tatar book mania and book publishing at 
the beginning of the twentieth century is the growing interest that Tatars 
exhibited in secular knowledge. A comparison of eleven bookstore catalogs 
from Kazan for the years 1897 to 1911 illustrates this point. The Karimov 
bookstore of Kazan listed alphabetically in its 1897 catalog some 492 titles, 
only half of which were religious books. The remainder dealt with a variety of 
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subjects, such as history, geography, zoology, medicine, literature, and lex- 
icography. The section on literature contained short stories, travel accounts, 
plays, and poetry. The languages of these works were primarily Tatar and 
Kazakh, which suggests the continuation of the close cultural ties between the 
Kazakhs of the steppes and the Tatars.*5 The 1899 catalog for the Sharif 
bookstore provides a similar picture, with a slight increase in the number of 
works published in Turkic dialects.“ 

The Karimov catalog for 1903 lists some 786 titles, almost double the 
number of titles published in 1897. The format was still the same, and the most 
noticeable change in content was the addition of a section on philosophy 
(which, incidentally, featured a translation of Schopenhauer). There was also a 
new section on mathematics, which might suggest a growing interest in science 
on the part of the Tatars. The languages of the listed publications were the 
same— Arabic, Persian, Tatar, and Kazakh—with the difference that the short 
stories in Kazakh were more numerous than those in Tatar.*? 

The 1906 Sabah catalog resembled the Karimov catalog; it featured books 
on mathematics and, in addition, listed the memoirs of K. Nasiri.** 

The 1907 Karimov catalog featured slightly more books on science, in- 
cluding books on building and construction, and at the same time contained 
more books printed outside Kazan—in St. Petersburg, Istanbul, Egypt, and 
India. It also featured more translations, not only from Arabic, Persian, and 
Ottoman but also from Russian. The translations from Russian were those of 
the genealogy of the imperial family, a book on the education of young children, 
and a book on preventive medicine.*? 

The Idrisov and Galiev catalog for 1907-1908, issued for the bookstores of 
Kazan and Ufa, reflected a change in presentation and format, as well as in 
content. This catalog was much better organized, listing books by both author 
and subject and also providing brief reviews of the listed items. This format 
could suggest that the audience to which the bookstore appealed had become 
more sophisticated and that the number of printed literary works had increased 
considerably, thus requiring a more rigorous organization. The catalog still 
featured a considerable number of books on religion, but the textbooks and 
books on secular subjects outnumbered them. As far as textbooks were con- 
cerned, there was a special section that listed books recommended by the 
teachers’ meeting of 1907. 

The increasing Tatar concern with the new type of schools and education is 
indirectly revealed by a new item listed in the 1907-1908 Idrisov and Galiev 
catalog. This listing was some sort of grade-report book, and the publisher 
recommended that parents buy two copies for each of their children, so they 
could receive a report on their children’s behavior and progress in school.59 

Two other 1907 catalogs, Iqbal (Kazan) and Ahmed · al· Ishaqi (Orenburg), 
were similar in the increased number of maps and geographic atlases and 
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biographies of famous people they featured. In addition, the Iqbal catalog 
listed, in pamphlet form, the report of the Kazan zemstvo meeting, which could 
mean that an increasing number of Tatars were interested in following the 
activity of the Russian administrative and political institutions.5! A similar 
interest in current events and domestic life is evident in a 1909 Orsk catalog, 
which featured many pamphlets and journalistic accounts of the Russo- 
Japanese War and the activity of the Duma.5? 

Compared with those of Kazan, the Orenburg and Ufa bookstore catalogs 
for 1910 and 1911 were much better organized, and books were listed accord- 
ing to their publishers. This format could be indicative of the overall increase in 
the volume of printed material but could also suggest the emergence of competi- 
tion and, as a result, the need to organize bookstore holdings much more 
judiciously to make them easily accessible to the public.5? 

As a whole, the development of printing and the book trade among the 
Volga Tatars reflected their growing interest in the advancement of learning and 
revealed the emergence of a new approach to science and secularism, the study 
of which the Tatars had come to view as complementary means for achieving a 
better understanding of the dimensions of their own culture. 

In addition to the increase in book printing and the rise in book trade, the 
changes that occurred in the attitude of the Tatars toward traditional correctives 
to social ills also testify to the fact that the ideas of the reform-minded ulama 
had come to bear fruit in a very short period of time. 

Individual acts of charity usually performed under the obligation of zakat 
(the alms tax) were not only a social corrective whose legitimacy the Volga 
Tatars accepted but also the traditional response to their overall material and 
spiritual needs until the end of the nineteenth century. Wealthy merchants and 
industrialists of the Volga-Ural area usually cared for the orphans, provided 
food and shelter for the poor, and aided in the building of new mosques and the 
upkeep of old ones. Temirbulat Akchurin, for instance, donated the land on 
which the Muslim community of Samara began the construction of a new 
mosque in 1895.5* [n 1844, the wealthy merchant family of Iunusov had 
organized the first orphanage for Muslim children (Musul'manskii Iunusovskii 
detskii priiut) in Kazan; it was still open in 1909, one of only two orphanages 
(the other one was in Ufa) for a population of 20 million Muslims living in 
Russia.55 

Under the impact of the reform-minded ulama, communities as a whole 
began to re-evaluate their traditional approach to social ills and to corrective 
charity. Abdullah Bobi, a teacher of Arabic and religion at the Izh-Bobi 
medrese, addressed the issue of zakat in a six-part commentary on the Qur'an, 
published in 1904 under the title Haqiqat (The truth). Among other issues, he 
provided a new interpretation of zakat.5¢ 

Although according to Sura (Chapter) II-215 of the Qur'an, and according 
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to the Hadith, only parents, relatives, the poor, travelers, beggars, and slaves 
could be recipients of zakat, Bobi argued that it was permissible to give zakat 
not only for the personal use of individuals but also for the use of benevolent 
societies or for building mosques as well, thus challenging one of the main tenets 
of the traditional fikh.5? He also stressed that it was preferable to collect zakat 
for the benefit of the poor through benevolent societies that could provide 
organized and coherent assistance. 

Bobi stopped short of accounting for the causes of poverty. Viewing zakat, 
not as a temporary answer to the needs of the poor but rather an institu- 
tionalized means of fighting and eradicating poverty, he nevertheless made the 
transition from transcendence to imminence, rationalizing poverty as an ill 
amenable to social policies. Furthermore, he criticized the hypocritical ap- 
proach toward zakat on the part of some rich Muslims who had devised means 
of avoiding the fulfillment of its requirements. In the case of assets valued at 
100,000 rubles, the zakat (which represented Yo of the total value of assets) 
would be 2,500 rubles. Often rich Muslims would pay the required amount of 
zakat, then have part of the donation rebated, thus converting payment of zakat 
into a symbolic act. In his Haqigat, Bobi stressed not only the need to re- 
evaluate the implementation of zakat but also the need to explore new means of 
addressing a variety of social problems.** 

To be sure, zakat was not replaced or disregarded. The Volga Tatars 
supplemented it and used it within the secular context of the benevolent 
societies. Although the goals and concerns of various Tatar benevolent societies 
varied greatly, all of them were functioning beyond the confines of the original 
sphere of zakat. 

It is difficult to establish with certainty the date when the first benevolent 
society, Jemgiyet-i Hayriye, was organized in the Volga-Ural region. It is known, 
however, that by 1901 there were benevolent societies not only in Kazan but also 
in Astrakhan, Troitsk, and Ufa.5? A survey prepared by the department of 
religious cults of the Russian Ministry of the Interior indicated that, as of 
January 1, 1912, there existed in Russia some 87 authorized Muslim societies. 
Although the survey did not provide a regional breakdown of the total figure, it 
did indicate that 48 of these societies were benevolent; 34, educational; and 
only 5, religious. 

An investigation of the Tatar societies at the beginning of the twentieth 
century is inherently handicapped by the contradiction between their names 
and the nature of their activities. The contradiction is twofold: Often the 
activities of benevolent societies surpassed the concerns of purely charitable 
organizations, and societies that listed themselves as religious or educational 
always extended charitable help of one kind or another. With the exception of a 
very few societies, such as the Society Against Polygamy or the Society for the 
Assistance of New Muslims, which were organized to deal with only one issue, 
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all of the Tatar societies were eclectic.*' Activities of societies such as those of the 
Tatar ulama, for example, transcended problems of religion and included active 
involvement in educational policies to such an extent that they actually func- 
tioned as ad hoc boards of education.“ 

In 1910, Kazan was a city of 182,653 people, of which 30,486 were Tatars 
and 149,060 were Russians. It had 60 churches and 15 mosques.® It also had 
an active benevolent society. According to a report published in Kazan mukhbiri 
(Kazan reporter) on February 14/27, 1907, the financial report of the Kazan 
Benevolent Society for 1906 indicated that, after having distributed 4,135.6 
rubles for various causes, the society was left with 25,000 rubles in bank 
deposits and 689.4 rubles in its treasury.* This money was used to aid the needy 
and to encourage education. The society opened a school for poor children and 
also founded a school where Tatar children could learn the craft of printing. In 
1905, the same society had provided care for some 1,301 students who were in 
ill health. 

Despite its general laudable record, the charitable activity of the Kazan 
region seems hardly to have been immune to criticism or to shortcomings. The 
Kazan correspondent of the Paris newspaper Musul'manin, Iusuf Almamedov, 
complained about the selfishness and apathy of some Kazan Muslims who 
failed to extend their help to those less fortunate in the villages.$6 It is difficult to 
assess accurately the success or failure of the Kazan Benevolent Society based on 
this single voice of criticism; the criticism is, however, indicative of the fact that 
most of these societies had a rather parochial attitude, being usually concerned 
with local issues, even though with a variety of them. 

At the end of the first decade of the twentieth century, the Tatars of 
Orenburg were well acquainted with the activities and achievements of the local 
benevolent and cultural society. In 1910, Orenburg was a city with a population 
of 91,240. There are no data available concerning the national composition of 
that population, but the ratio of churches and mosques could at least serve as a 
point of reference. In 1910, there were fifteen churches and seven mosques in 
Orenburg.*? Yet, in 1911, the Muslims represented 23 percent of the entire 
population of the Orenburg guberniia.** 

The Orenburg Tatars' petition to organize a benevolent society had been 
ignored by the Russian government early in 1905, but later that year, permission 
was granted, and a Society for the Defense of the Material and Moral Interests 
of the Muslims, with some 30 contributing members, was organized.“ Besides 
direct material assistance to the needy, the society was charged with advance- 
ment of education among Tatars. By 1910, it had opened five elementary 
schools (two for boys and three for girls) and one vocational school.79 

The Tatar concern with secular education, especially with vocational edu- 
cation, could be indicative of their willingness to take part in all areas of life 
within the Russian state. Traditionally, the Volga Tatars had been either mer- 
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chants or peasants. There were among them a small number of craftsmen, 
almost all of whom were exclusively involved in producing eastern footwear, 
clothing, or jewelry. Emphasis on vocational schools that would provide train- 
ing in industrial crafts could, therefore, be interpreted as an open commitment 
by the Volga Tatars to play an active role in the economic life of the Russian 
state, which at the time was engaged in rapid industrial growth. 

Some members of the Orenburg Muslim Society also took part in the 
activities of the Orenburg section of the archaeological society. This participa- 
tion may have prompted the abortive effort to organize a Tatar National 
Museum in 1906.7! 

The Muslim societies, although an outgrowth of reformist ideas, were also 
adopted by the conservatives and became the ground on which both groups 
tested their plans for betterment of life in the community. Tatars generally 
gained from this competition, but there were instances, such as that involving 
the city of Astrakhan, when rivalry between overzealous societies also harmed 
the community. 

In 1910, there were two societies in Astrakhan: Shura-i-Islam (Islamic 
council) and Jamgiia-Islamiia (Islamic society). They had similar goals, both 
being concerned with charitable activities and with sponsoring the foundation 
of new schools, libraries, and reading rooms. But they also competed fiercely in 
achieving these goals. Shura-i-Islam missed no opportunity in a prolonged 
effort to demonstrate its superiority over the more conservative Jamgiia- 
Islamiia.72 

Shura-i-Islam had been organized in 1906 and was credited with opening 
several schools during that year. In March, the Dar-ul-Ádáb (House of educa- 
tion), a school with a staff of four teachers and a student body of 144, had 
begun its operations. Numune-i-Terakki (An example of progress), a girls’ 
school with two teachers, was opened on April 23, 1906. These openings were 
followed in May by the start of a preparatory school and later by a secondary 
school.“ In 1907, the society earmarked 20,000 rubles for the foundation of a 
medrese that, according to Yulduz, was to provide complete (that is, including 
secular) education and whose teachers came from Bukhara and Istanbul.?* The 
school, however, aroused the suspicion of the Russian officials, and in 1910, it 
was briefly closed on the grounds that the Turkish background of its teachers 
made their loyalty questionable. The apprehensions of the Russian authorities 
regarding the school may have been augmented by the fact that Shura-i-Islam 
had openly fostered a certain cultural philo-Ottomanism. In August 1909, for 
instance, it had organized a feast honoring three young students from As- 
trakhan on their way to Istanbul where they intended to further their educa- 
tion. “s As a result of protests by members of the community and a personal 
petition by the president of the Shura-i-Islam, the school was reopened.?* 

Shura-i-Islam sponsored a variety of activities, but most of its energies and 
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resources contributed to the development of its medrese, which had been 
conceived as a model national school and which also became the testing ground 
in the unfolding contest between Shura-i-Islam and Jamgiia-Islamiia. 

Instead of improving the quality of education, the efforts of Shura-i-Islam 
to prove its superiority over Jamgiia-Islamiia deprived the children of Astrakhan 
of a solid education. In its zeal to attract students from schools sponsored by the 
rival society, the Shura-i-Islam medrese lowered admission standards at a time 
when the medrese curriculum had become similar to a university program 
designed for a highly qualified student body. At the same time, the medrese 
lifted time limitations for new registration, which led to a higher enrollment but 
detracted from the coherence and congruity of the programs. 

Shura-i-Islam and Jamgiia-Islamiia were the best known, most active so- 
cieties of Astrakhan, but they were not the only ones. In fact, Muslim societies 
were so active in the city of Astrakhan, and in the entire area surrounding it, that 
when a new society was organized at Khanskaia-Stavka, the Russian press 
reacted strongly? A Russian newspaper correspondent warned against the 
awakening of the Muslims and viewed the existing Muslim societies as unifying 
forces within a larger, nationalist, pan-Turkic movement. 

To view the Muslim Tatar societies of the Volga area as local chapters of 
some centralized pan- Turkic movement would perhaps credit them with more 
organization than they actually enjoyed; it would also lead to an exaggeration 
of their merits. It is true, however, that one of their main contributions rests in 
the fact that, by promoting science and supporting secular education, they 
helped shape a religious-secular symbiosis, a new type of identity. In this regard, 
the agenda for a 1911 meeting held by the Samara Muslim Society is particu- 
larly relevant. At the meeting, which was a part of the routine activities of the 
society at the time, the society heard two lectures: One, on the lives of the 
imams, was delivered by Fatih Murtazin; the second, "Inventions and Discov- 
eries," on science, was delivered by a young student, Hasan Mamichev, and 
drew heavily on examples from the Islamic world.“ There is a symbolism to the 
choice of lecture topics: a sign of reformist-conservative coexistence, a willing- 
ness to shape a symbiotic religious and secular identity. 

All Muslim societies attached an overwhelming importance to education in 
general, and to secular education in particular, as a means of self-improvement 
and national progress. Some societies, such as the Society for Cultural, Eco- 
nomic, and Charitable Activities organized by the Tatars of Perm, attached 
particular importance to the value of vocational education.*? The need for 
vocational schools became even more urgent as the community sought to 
improve the economic status of unskilled Tatar laborers and poor peasants. By 
1910, the Perm society had a vocational school that trained carpenters and also 
provided useful information on rotation of crops and use of fertilizers. In the 
same year, the society opened a carpenters' vocational school and a craft shop 
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for twenty students in the village of Koian. In this project, the society was joined 
by the local zemstvo, which in 1908 had provided the building for the school 
and had also earmarked 210 rubles annually for its needs. In 1910, the society 
applied for an increase in zemstvo subsidies (to 290 rubles per year) and also 
made plans to rent an experimental plot on which to plant clover as a way of 
convincing Tatar peasants that planting “grass” could be profitable.*! On 
September 15, 1911, the vocational school opened a new class for teaching 
crafts, and that same autumn, its students participated in the Omsk Exhibition, 
where they earned a silver medal.*? 

Between 1905 and 1910, the number of societies organized by the Volga 
Tatars increased continually. After 1910, stricter government controls made 
authorization for founding new societies more difficult to obtain. In some cases, 
organizers were obliged to drop the word Muslim from the name of their group 
in order to obtain approval.*? This change in government policy seems to have 
been a direct result of the warnings issued by the Missionary Congress of 1910, 
warnings that also moved the Ministry of the Interior to request information 
from the Orthodox religious authorities not only on conversions to Islam but 
also on the extent to which the Muslim societies played a role in these 
conversions. ** 

Although a society to assist new Muslims did exist, it is difficult to view that 
society as the cause of any significant number of conversions to Islam during the 
early years of the twentieth century. In fact, these conversions occurred in the 
heady climate of religious and political freedoms following the Revolution of 
1905, and the society was born more from a need to cope with these new 
converts than from any desire to trigger the conversion process. 

Evidence of some Tatar proselytizing is contained in an Okhrana document 
that indicates that such activities were carried out mainly outside the Volga-Ural 
area, especially in the Baltic region. Tuhfatulla Mamaliev, an active Okhrana 
agent, claimed in one of his reports that, toward the end of the first decade of the 
twentieth century, the mullahs and bays (rich merchants and landowners) of 
Kazan had organized a missionary committee, the most vocal members of 
which had been Sulaiman Aitov, Sadiq Galikaiev, and Ahmádjan Saidashev. The 
activities of the committee seem to have been concentrated primarily on educa- 
tion of the youth: It provided the means for Chuvash children and for the 
children of novokhreshchennye Christian Tatars to attend Muslim medreses.*5 

The committee, however, was principally interested in the Lithuanian 
Tatars, who had been assimilated by the Poles and the Russians to such an 
extent that only their religion had been preserved. These Tatars were Muslim, 
but they could neither speak nor write in any of the Tatar dialects; culturally, 
they were alien to their own heritage. The task of the Kazan Tatar Missionary 
Committee was to try to add an awareness of national feeling, heritage, and 
continuity to the Lithuanian Tatars’ Islamic identity. The committee chose to 
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achieve this aim in two ways: by bringing Lithuanian Tatar children to Kazan 
and enrolling them in local medreses where they could learn the language and 
culture of their ancestors, and by sending teachers from the Volga area to the 
Baltic region. The background of these teachers is indicative of the attention 
given to the program; for example, Husein Abuzerov, who was sent to Poland, 
was a former student of Alimjan Barudi and a graduate of the Russo-Tatar 
Teachers’ School.“ 

Although neither the successes nor failures of the activities of the Tatar 
Missionary Committee can be ascertained on the basis of the available informa- 
tion, it is quite clear that Kazan Tatars remained interested in the fate of the 
Lithuanian Tatars up to the end of World War I. They organized a Committee 
for the Help of Lithuanian Muslims to assist those refugees who had sought 
temporary shelter in the Kazan area, launched an appeal to all Muslims for 
help, and sponsored a benefit play, the proceeds of which were to be used in 
aiding the refugees.*? 

The activities of the Tatar Missionary Committee could be viewed as an 
offspring of the benevolent societies, which continued to have an eclectic 
character in the entire Volga-Ural area until their dissolution after the revolu- 
tions of 1917. A comparison of three statutes belonging to benevolent societies 
from Khanskaia Stavka (Astrakhan), Temir (Uralsk), and Imankul (Orenburg) 
indicates that the very broad and identical goals these societies set forth for 
themselves led ultimately to their eclectic character. Each society aimed to 
contribute to the material and moral progress of the Muslims in all aspects of 
life. To this end, these societies ascribed to themselves the task of providing 
food, clothing, medical assistance, and shelter to the poor, sick, and old.** 
Problems of adult and child education, vocational schools, libraries, and schol- 
arships for institutions of higher learning were also made the object of concern 
for all benevolent societies, which invariably emphasized the fact that their 
membership was open to all Muslims regardless of nationality, sex, or social 
status. What is interesting is that, in the case of the benevolent society of 
Temir, in addition to tea houses and soup kitchens, the poor were to receive 
assistance through workhouses, modeled probably on the pattern of the Rus- 
sian work-help (trudovaia pomoshch), that provided employment for the poor 
through shops organized especially for this purpose. 

Although benevolent societies were the main type of organization designed 
to assist the Volga Tatars in fulfilling their material as well as spiritual needs, two 
other types of societies that were formed concerned themselves only with 
economic issues; these were the cooperatives and the credit associations. 

Benevolent societies had a long tradition with the Tatars, but cooperatives 
were initially organized during the first decade of the twentieth century. A novel 
institution (even among the Russians) when many Tatar communities in the 
Volga-Ural region began to adopt them, after 1910 cooperatives were orga- 
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nized in an increasing number of Tatar communities.?! Aimed at providing 
cheaper goods for the community, while at the same time helping the participat- 
ing members market their own products, cooperatives became increasingly 
popular in the communities beyond the Urals, which were inhabited by both 
Tatars and Bashkirs and had lower economic status. One can note that village 
cooperatives were organized as a result of the combined efforts of village 
teachers, mullahs, doctors, and the medical staffs of the zemstvo hospitals and 
that there was a concerted effort to exclude the religious leaders of the commu- 
nity from the administration of the cooperatives.?? 

Credit associations also became increasingly widespread among the Tatars 
at the beginning of the twentieth century?? These associations owed their 
existence mainly to local initiative and were intended to provide assistance to 
rural communities through short-term credits that enabled peasants to modern- 
ize their agricultural inventories and acquire goods at the retail market price. 
Taking advantage of this form of assistance, many Tatar peasants replaced their 
plows with more efficient McCormick agricultural machines.“ 

The success of the credit associations resulted in their growing popularity 
among the Volga-Ural Tatars. Through their credit association, the villagers 
from Qizan (Astrakhan guberniia), for instance, purchased all the machinery 
necessary for a tomato-canning factory? And the Tatar press advocated join- 
ing credit associations to buy electric generators that would improve the pro- 
ductivity of antiquated village windmills.?* 

At times, the organization of small credit companies was the result of a need 
to cope with an emergency. In 1905, for instance, the Tatar village of Malchin, 
near Tiumen, was completely destroyed by fire. Nigmetullah Karamshakov, 
one of the wealthy merchants of the area and an ardent supporter of the 
reformist movement, founded a credit company to assist in reconstructing the 
village according to more modern standards. The company was based on long- 
term credit that Karamshakov had opened at the Samara Credit Bank. By 1906, 
the village had been entirely rebuilt, and by 1910, the peasants had paid off 
their debts.?? 

At the end of the nineteenth century, and especially at the beginning of the 
twentieth, benevolent societies, cooperatives, and credit associations were ful- 
filling many of the cultural, social, and economic needs of the Volga-Ural 
Tatars, thereby becoming a fundamental part of the life of their communities. 
The support the entire Tatar umma gave to benevolent societies reflected its 
readiness to use organizations modeled on Russian institutions as a means of 
supplementing the traditional Islamic response to social ills and needs. The 
popularity of credit associations and cooperatives represented acceptance of the 
need to extend to economic life the quest for change and improvement voiced by 
the first reformers. Tatar societies, as a secular response to the socioeconomic 
needs of the umma, represented yet another proof that the reformist movement 
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had gained a large audience among the Volga-Ural Muslims. Along with 
acceptance of the integrative value of knowing Russian and the emphasis on a 
secular educational system that would reinforce the commitment of the Tatars 
to their religion and tradition, Tatar societies stood as a new, strengthening 
element in the emerging religious-secular symbiosis. 


Education 


| OO 


Wben we sball acquire tbe first fruits of your science in our own 

schools, when we shall learn about our motherland Russia and 
about its laws from our Tatar books, be convinced that we will 
have the desire and the means to fill your gymnasia and univer- 
sities so that we may work together with you for the benefit of 
science and life. 


. . . kogda my v svoem mektebe priobretem pervonachal’nye 
plody vashei nauki i znanii, kogda my iz Tatarskikh knig 
uznaem nasbu rodinu Rossiiu i ee poriadki, bud'te uvereny, u 
nas iaviatsia zbelaniia, i sredstva napolnit’ vashi gimnazii i 
universitety, chtoby truditsia riadom s vami na poprishche 
zhizni i nauki. 


(I. Gasprali, Russkoe musul'manstvo [Russian Muslims].) 


The viability of a symbiosis between tradition and secularism underwent the 
crucial test in the field of education. The Volga Tatars had always attached great 
importance to education, even though until the end of the nineteenth century, 
being educated generally meant nothing more than possessing the ability to 
read and write, which was essential to the fulfillment of religious obligations. 
Despite the limited scope of each persons reading and writing ability, literacy 
was widespread among Tatars. In fact, K. Fuks, a leading professor at Kazan 
University, was sufficiently impressed to have noted in 1844: "A Tatar who does 
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not know how to read and write is looked down upon by his people, and as a 
citizen he does not enjoy the respect of others.”! 

The Volga Tatars maintained the Islamic pattern of organizing schools into 
the twentieth century. Their children learned the fundamentals of literacy in 
mektebs, or primary schools, where they were taught by a mullah whose 
combined duties included those of elementary school teacher as well as those of 
mosque custodian and community leader.? Those Tatars who wanted to further 
their education and achieve a level of knowledge beyond the ability to decipher 
only the text of the Qur’an attended the medreses, which were higher schools. 
There, under the guidance of the muderris (teacher), students engaged in an 
intensive study of the Arabic language as a preparatory step toward the study of 
the Islamic disciplines. Of these Islamic disciplines, tafsir (commentaries on, 
and interpretations of, the Qur'an), Hadith, fikh, usul-u-fikb (jurisprudence), 
kalam (Muslim dialectics), mantiq (logic), and the history of Islam were the 
most important. Arithmetic, natural sciences, and geography were also part of 
the medrese curriculum, but only as supporting subjects whose importance was 
recognized only insofar as they facilitated the understanding of the Islamic 
disciplines.? 

Until the last decade of the nineteenth century, all but a very few Tatar 
confessional schools, mektebs and medreses alike, carried on their educational 
tasks in humble one-room buildings adjacent to the mosques.* Children entered 
mektebs at the age of seven or eight, and the average term of study was four 
years. As for the medreses, there was no general rule or age limit. In Bukharan 
medreses, where the term of study was nearly twenty years, there were students 
who had reached the fourth decade of their lives. The length of study was ten 
years in Crimean medreses; in the Volga area, it fluctuated between a minimum 
of eight and a maximum of fifteen years. Neither mektebs nor medreses had 
standard curricula. Examinations as means of testing knowledge were not a 
part of school life; the judgment of the teacher, alone, verified one’s progress and 
knowledge. 

The schools, which lacked standard furniture so students sat on the floor 
and recited combinations of syllables to learn the Arabic alphabet, might have 
looked and sounded like “living pictures" of medieval schools to the occasional 
Russian or Western visitor. The picture might have seemed odd or antiquated to 
the outsider, but until the final decades of the nineteenth century, the Tatars 
showed little or no discontent with their schools and expressed no desire to alter 
the old pattern. They also remained oblivious to other educational oppor- 
tunities, such as Russian missionary schools, government-sponsored schools, 
and Russian gymnasia and universities, that were within their reach during the 
nineteenth century. 

The missionary schools, which had been designed for Christians and 
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therefore remained outside the interests of Muslim Tatars, had failed to attract 
even Christian Tatars because the teaching was conducted in Russian. In 1867, 
the organization of the missionary brotherhood of Gurii led to a revival in 
school activity, and by 1870, there were 62 brotherhood schools in the Volga 
area. In addition to the numerical growth of missionary schools, there was also 
an effort aimed at reforming them. N. I. II’minskii was mainly responsible for 
designing the new school system (since named after him), which was meant to 
provide a Christian education in the native languages of the Volga area.” 

Il'minskii's system was introduced on March 26, 1870, under the provi- 
sions of the “rules concerning measures for the education of inorodtsy inhabit- 
ing Russia."* Besides encouraging schools for Christian inorodtsy (such as 
Kreshcheno-Tatarskaia Shkola), the rules of 1870 recommended the organiza- 
tion of schools for Muslim Tatars. These were the so-called Russko-Tatarskie 
Shkoly, where students acquired a general education in Russian in addition to 
studying both Tatar and Russian as required subjects. At these schools, Tatars 
were allowed to hire, at their own expense, a teacher of Muslim religion. 

This concession contributed little to the popularity of Russo-Tatar schools, 
and Tatars remained reluctant to send their children there. This is not surprising 
in view of the major goals of the Russo-Tatar schools, as stated in their statutes: 
“The Russification of Muslim-Tatars can be achieved only by disseminating the 
Russian language and education." Adding to the apprehensiveness of the 
Tatars toward these schools, where instruction was carried out in Russian and 
Tatar was relegated to the status of just another subject, were the punitive 
actions taken against those students who were caught speaking Tatar at 
school. 0 

The rules of 1870 also required that Muslim mektebs and medreses open 
classes of Russian at their own expense. A report presented to the meeting of the 
council of the Ministry of Public Instruction on February 2, 1870, emphasized 
the key role of the Russian language in achieving a rapprochement (sblizbenie) 
between the Russians and the Tatars that would lead ultimately to the assimila- 
tion (sliianie) of the latter.!! This emphasis was one of the main reasons the 
Volga-Ural Muslims resisted attending the Russo-Tatar schools, and their 
refusal postponed the possibility that the Volga-Ural Muslims would encounter 
secular education through government-sponsored schools. 

For those Tatars who wanted to further their education beyond the primary 
level, the only alternative to medreses, besides missionary-sponsored teachers' 
seminaries, were the Russian gymnasia and universities. The first two gymnasia 
opened in Kazan on January 21, and May 10, 1759, as a result of the senate 
ukaz of July 21, 1758. By 1808, 13 of the 54 gymnasia that existed in the entire 
Russian empire were located in the Kazan school district, but very few Tatars 
chose to enroll, even when some of them included Tatar in their curricula. In 
fact, on August 24, 1838, the inspector of the Kazan school district presented 
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the minister of education with a report concerning the attitude of the Muslims 
toward the Kazan and Astrakhan gymnasia, in which he observed that, al- 
though the introduction of Eastern languages (Tatar and Persian) into the 
curriculum had been aimed at attracting Muslim students, very few had re- 
sponded positively to the improvement. '? 

As still another means of promoting attendance at the gymnasia, all 
Muslims of the Volga area, the Crimea, and the Caucasus were invited to enroll 
their children in these schools. The invitation stressed awareness of the Mus- 
lims’ respect for knowledge and their contributions to world culture while also 
emphasizing that the basic rule of the gymnasia included high standards of 
morality and observance of Muslim religious requirements.!? This appeal was 
apparently successful in securing higher enrollments at the Astrakhan gym- 
nasium. On June 6, 1843, the Ministry of Education approved the hiring of two 
additional teachers—of Tatar and Persian—for that school.!* 

On June 17, 1872, the Ministry of Education provided that Muslim 
religion be introduced into the gymnasia curricula, thus giving official support 
to the efforts to attract Muslim students. But the decision also specified that 
Muslim religion could only be taught in the Russian language and that the 
Muslim religion teachers must be paid by the Muslim communities. These 
provisions, plus the fact that teachers of Muslim religion were treated as pariahs 
in the school (they could only attend faculty meetings when the administration 
deemed their presence necessary, and they had no voting rights at such meet- 
ings) in addition to the financial burden placed on those communities, probably 
contributed to the Tatars’ continuing reluctance to attend and led them to 
question the government's sincerity about opening the doors of gymnasia to 
Muslims. The charge of tokenism overshadowed any positive aspects of this 
government decision.!5 Apparently, between 1801 and 1917, only 20 to 30 
Tatar young people obtained the gymnasium diploma.'* 

Tatar attendance at Russian gymnasia and universities could have contrib- 
uted to the growth of secular education and to a rapprochement with the 
Russians, but for more than three centuries, the only links between the Tatars 
and Russian society in the area of education had been the pressures of the 
Russian missionaries, and the government control and police surveillance of the 
mektebs and medreses. And government educational policies at the end of the 
nineteenth century contributed little or nothing to dissipating the Tatar fear that 
Russian schools were merely vehicles for russification. As a result, the Tatars 
were forced to critically assess the alternatives available to them in the area of 
education.!? 

The Tatars may have claimed that “our awakening does not come from 
outside, for it is a natural feeling, born and fostered in the interior of our 
society," but the education reform movement, which embraced all Russian 
Muslims, developed under a double influence.!* It received a strong impetus 
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both from the climate of political, social, and cultural transformations that 
existed in Russian society after the 1860s, and from the influence of the 
movement of Islamic revival that swept through the entire Muslim world toward 
the end of the nineteenth century. 

During the course of the nineteenth century, Tatar intellectuals became 
increasingly aware that mektebs and medreses were not keeping pace with 
changing times.!? The choice the Tatars faced, however, was a difficult one: To 
perpetuate the tradition of the mektebs and medreses unaltered meant to 
remain completely cut off from the realities of the Russian state, whereas to opt 
for Russian schools— which were secular, but aloof to the national cultural 
diversity of their students— meant to render themselves vulnerable to assimila- 
tion. The Tatars rejected the Russian schools but not the need for a secular and 
more sophisticated education. 

The missing link was a secular Tatar school. Yet the mektebs and medreses 
were too intimately bound up with the Islamic identity of the Tatar umma to 
make room for totally new institutions.?? The unique place they occupied in the 
life of the Muslim communities prompted the effort aimed at reforming the old 
schools to enable them to address the educational needs of a modern society. 

The Muslims of the Crimea and the Volga-Ural region took the initiative 
and provided the leadership for the movement within Russia. The Crimean 
Tatar Ismail Bey Gasprali, an educator and journalist whose lifelong credo 
rested in the belief that education represented the remedy to the ills and 
backwardness of the Muslim world, offered a new method of instruction aimed 
at reforming the mektebs and medreses in Russia. In his own school, founded in 
1884, Ismail Bey replaced the old syllabic method of teaching the Arabic 
alphabet with a phonetic one, usul-u-savttye, and used a primer (H«wja-i-sibyan 
[Childrens teacher]) based on the phonetic principle.?! 

Ismail Bey outlined several basic principles for his phonetic method. First, 
the students were to learn the sound and the sign for each individual letter, 
instead of memorizing their combinations. Second, they were to practice the 
alphabet in drills that combined various letters in actual words of their native 
tongue instead of using the arbitrary combinations of the old system. Third, the 
teaching of the alphabet was to be accompanied by drills in writing.?? Gradu- 
ally, Ismail Bey developed usul-u-savtiye into an articulate, multifaceted pro- 
gram for a new system of education that challenged the content of education 
itself and aimed at ridding the Russian mektebs and medreses of medieval 
scholasticism and traditionalism. Usul-u-jadid (literally, “the new method") 
soon lent its name to the general movement of reform and intellectual re- 
newal among Russian Muslims, a movement that became widely known as 
jadidism.2?? 

In the Volga area, as everywhere else in Russia, change occurred gradually. 
Each innovation in the school system, or in the way of life of the Tatars, raised 
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controversies that polarized the entire umma into two hostile camps. The 
history of the transformations undergone by the mektebs and medreses to 
provide the requirements of a modern education is, in fact, a history of the 
clashes between the jadidists (proponents of the new method) and the qadimists 
(defenders of the old). By the end of the first decade of the twentieth century, the 
jadidists were the victors in their campaign against the qadimists. Even 
Faizkhan Davudov, editor of the conservative Orenburg journal Din ve 
Magishat, represented jadidism as a positive movement in a July 1910 interview 
for the Samara journal, Iqtisad. He also admitted that Din ve Magishat had 
begun disregarding the anti-jadid letters of the conservatives.?* 

The changes that had already been adopted by many mektebs and 
medreses by the end of the 1890s were incorporated into an official proposal for 
school reform only in 1906, when the Third Muslim Congress, which met in N. 
Novgorod, drafted a 33-point resolution regarding Muslim schools. Because 
most of the points summarized the changes that had already taken place, or 
were in the process of being implemented in mektebs and medreses, the intent of 
the document was to sanction and generalize the experience of jadid schools 
while also legalizing them, as much for the Muslim umma as for the Russian 
government. 

The resolution spelled out the role of the native tongue as the language of 
education in all jadid schools and also made Russian a compulsory subject in 
schools beyond the elementary level.?5 Point 23 of the resolution provided that 
all medreses include secular sciences in their programs. Point 26 demanded that 
medrese graduates be granted rights and privileges equal to those of graduates 
of Russian secondary schools; its implementation would have made it possible 
for the medreses to replace gymnasia as a springboard for higher education.6 

The 1906 resolution on education contributed further to the secularization 
of the Tatar mektebs and medreses by addressing the issue of the separation of 
the religious and academic duties of the mullah. Point 27 stated that "the title of 
medrese teacher should be separated from that of imam," thus sanctioning the 
separation of the two functions that had already begun at the end of the 
nineteenth century.?? In 1898, Gani Bay, a wealthy Orenburg merchant and an 
ardent supporter of jadidism, had written to his friends from the village of Ilek 
and advised them to hire a teacher for their school because the mullah, who had 
religious obligations in addition to academic ones, could not devote sufficient 
time to his students.?* 

The Russian government was equally concerned about the direction the 
education of its inorodtsy was taking, especially after the failure of the Il'minskii 
system. In 1905, the Ministry of Public Education organized a commission of 
educators, headed by N. Miropiev, to elaborate an educational program that 
would halt the Tatarization of inorodtsy. With regard to the mektebs and 
medreses, the commission pointed out that it would be desirable to place purely 
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religious schools under efficient control, while at the same time avoiding inter- 
ference with their internal organization. The commission submitted to the 
Duma an eleven-point list of measures meant to create a new educational 
program.2? When the Duma adopted the decision to introduce compulsory 
elementary public education in Russia, the Tatar press, fearing russification, 
urged the Muslim deputies to take a stand against public schools and state 
school systems. Instead, the Muslims proposed that the government train 
teachers for their schools, pay the salaries of the existing muallims (mekteb 
teachers), and guarantee that the native languages remain the language of 
instruction in all Muslim schools. 

At the local level, the zemstvos took a direct interest in the education of the 
inorodtsy; but in 1908, the Muslims in general, and Tatars in particular, 
debated the character of the schools the zemstvos planned to organize for them. 

The discussion continued until the eve of the Moscow zemstvo conference 
on education in 1911. The issues on the agenda of the preliminary meetings 
were school programs, textbooks, teacher training, and the language of educa- 
tion. The Tatar press urged all committees to debate and prepare comprehen- 
sive programs and submit them to the zemstvo meetings through their represen- 
tatives.?! A meeting that took place in Kazan on January 10 and 11, 1911, 
brought together the zemstvo administration and the representatives of the 
Muslim community. They debated whether Russo-Tatar schools were desirable 
for the Tatars and whether it was necessary to organize a special network of 
Russo-Tatar schools, instead of opening such schools gradually, as the need 
developed. 

The Tatars who attended the meeting recommended that the organization 
of Russo-Tatar schools be a gradual process. They saw each Russo- Iatar school 
as a two-part institution that, in fact, perpetuated the differences between the 
two types of educators and traditions instead of blurring them. The Russo-Tatar 
school day was as follows: In the morning, a muallim (not a mullah) was in 
charge of religion and native language classes, for which twelve hours were set 
aside weekly; in the afternoon, classes were set aside for subjects of general 
education and Russian. 

Although because of the controversies that surrounded the Russo-Tatar 
School proposal, few communities opened such schools, communities did 
become increasingly interested in finding the best avenues for improving the 
education of their children. At the end of 1910, the Tatars of Ufa held a 
meeting to discuss the question of schools. Some 500 people attended and 
elected a nine-member permanent committee to develop a detailed program 
around three crucial points: education in the native language, teaching of 
Russian as a second language, and the need for Muslim representation on 
school boards.“ 

A year later, when Ufa Tatars gathered to celebrate the twenty-fifth jubilee 
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of mufti M. Sultanov, they again discussed the future of Muslim education. At 
this time, they specifically addressed the decision of the Ufa zemstvo to intro- 
duce compulsory public elementary education. This Ufa meeting of the Tatars 
concluded that all zemstvo schools for Muslims should conduct teaching in 
their native languages and that school programs should contain no fewer than 
three hours of religion and six hours of Tatar weekly. Teachers to be trained for 
these schools were to be Tatars, and there was also the suggestion that the 
zemstvo sponsor a Tatar teachers' school. 

With regard to textbooks, those present at the meeting stressed the general 
abundance of Tatar textbooks and suggested that, for disciplines that were 
poorly covered, the zemstvo could appoint a committee to supervise the com- 
pilation of texts.“ 

Indeed, there was a remarkable increase in the number of Tatar textbooks 
published between the 1890s and the eve of World War I. In the 1890s, Ismail 
Bey Gasprali, A. Osmanov, and Menulla Sabirjan's textbooks were among the 
handful available.“ By the beginning of the second decade of the twentieth 
century, however, the number of textbooks had increased so greatly that one 
bookstore in the city of Orsk (Orenburg guberniia) listed seventeen titles in its 
1911 catalog, and Tatar newspapers often published reviews of textbooks.36 
What was remarkable about the Tatar textbooks was the fact that none of the 
prominent Tatar intellectuals considered writing them a trivial task. They wrote 
textbooks instead of devoting their entire time to theological, philosophical, or 
literary writings of a more theoretical nature. Thus, Musa Bigi wrote a text- 
book, Kavaid-i-fikhiye (The principles of law); Rizaeddin Fahreddin wrote a 
reader (Ebliyal) for first and second graders; the young poet Majid Gafuri 
published a volume of poetry for girls’ schools; and Z. Kamali wrote, in a clear 
and simple language, a 330-page textbook on dogmatic philosophy, Felsefe-i- 
itikadtye (The dogma of philosophy), in which he developed the thesis of the 
compatibility of science and religion.?? 

In addition to their own texts, whenever the Russian government autho- 
rized it, the Volga Muslims used books from Istanbul.“ Although the Tatars 
had some inadequate and poor textbooks, their effort to mobilize the best 
intellectual forces of their community to produce better textbooks indicated an 
overall concern with the quality of jadid education. Still, better and even 
excellent —textbooks could not improve the quality of education for all Tatar 
children of Russia as long as such books were not adopted by all schools, and as 
long as medreses where scholasticism dominated existed side by side with 
modern medreses that could rival the best gymnasia. What was needed was a 
uniform implementation of jadid principles in all Tatar schools. 

The resolutions of the Third Muslim Congress of 1906 had responded to 
this need and had charged the local congresses on education with the responsi- 
bility of advancing and discussing proposals for a centralized mekteb and 


92 VOLGA TATARS AND THE RUSSIAN STATE 


medrese school program. Such congresses took place in many cities and villages 
between 1906 and 1914, but they failed to produce a program that would 
answer the needs of all Muslim communities in Russia.?? In the absence of a 
centralized school program, the initiative rested with individual communities, 
and the balance between religious and secular subjects in each school program 
directly reflected the degree to which the teachers, the sponsors of that school, 
and the community as a whole adhered to jadid ideas. 

A review of the program for jadid medreses suggests that, on the average, 
the number of weekly hours devoted to secular sciences at the intermediate and 
superior class levels surpassed those for religious subjects. At the intermediate 
level, a student attended 30 hours of classes in secular subjects and only 3 hours 
of religious education each week. During the last three years of the medrese, the 
ratio was 17 to 5. The secular education consisted of language and literature 
classes for Tatar, Arabic, and Russian; history, philosophy of history, and 
history of Islam; psychology; logic; methodics; arithmetic, algebra, geometry, 
and trigonometry; geography; natural sciences; physics and chemistry; agri- 
culture; bookkeeping; calligraphy; and hygiene. French and German were 
optional. For religious study, the students concentrated on the Qur'an, system- 
atic theology, Islamic law, fundamentals of law, rules of morals, laws concern- 
ing inheritance, commentaries on the Qur'an, the Hadith, and the fundamen- 
tals of Hadith. 

The change in the medrese program represented a remarkable improve- 
ment toward providing a coherent general education, and many Russian edu- 
cators considered medreses to be equal to the European secondary schools. The 
requirements for entrance examinations to each of the sections of the medreses 
similarly reflected the growing concern for the quality of education.*! 

It is striking that, in almost all medrese programs, the number of hours 
devoted to the study of Russian surpassed the number of hours designated for 
the study of the native language or Arabic, or of the two combined. Medrese 
students studied Russian from six to twelve hours weekly, whereas they spent 
only three to four hours weekly on the study of Tatar or Arabic. The intensive 
Russian-language program was perhaps still another indication of the efforts of 
the jadids to end the isolation of the Tatar umma and to prepare the community 
for becoming actively involved in the cultural, economic, and political life of the 
empire. 

The dramatic change in the attitude of the Tatar communities toward 
learning Russian, as well as the growing tide of secularism in mektebs and 
medreses, did not trigger a positive reaction on the part of the Russian govern- 
ment. Prompted by fears that the integrative forces of secular education might 
raise the expectation of the Tatars and unduly politicize their thinking, the 
government prohibited the teaching of secular subjects in medreses. The con- 
tention was that, as long as the language of education was Tatar, these schools 
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were officially confessional schools where there was no room for science. School 
inspectors visited the medreses to see that restrictions regarding the teaching of 
science were being observed, and these representatives of the school district 
became known among Tatars as fen kuvuji (science hunters). To cope with this 
surveillance, schools kept two class schedules: one for the use of the students 
(which contained the real daily sequence of classes) and another (from which 
secular subjects were excluded) that replaced the real schedule as soon as a 
school inspector entered the school.*2 

In 1910, the department for inorodtsy of the Ministry of the Interior 
appointed counselor M. Platonnikov and two other employees to a committee, 
the purpose of which was to investigate whether the content of medrese teaching 
exceeded the confines of religion. When the teachers and directors of the Galiye 
medrese of Ufa had to answer a 34-point questionnaire related to the investiga- 
tion, they stressed the fact that the program of education in their medrese did 
not have an antigovernment nature and defended the teaching of secular sub- 
jects, adding that learning these subjects was necessary because the knowledge 
facilitated the study of religion.*? 

Despite government pressures, the number of jadid schools increased stead- 
ily. In 1912, 90 percent of the 1,088 Tatar schools functioning in the Kazan 
guberniia were jadid. The city of Kazan, alone, had ten medreses; four of them 
with a student body of 200 or more: Kasimiye had 200; Tainbiye, 250; 
Muhammediye, 400; and Apanaev, 800.“ 

The most secularized Kazan medrese was perhaps Muhammediye, which 
continued the traditions of the smaller medrese opened by the enlightened 
ulama, Alimjan Barudi, in 1881. The new Muhammediye, which Barudi built 
with the financial assistance of his merchant father, opened its doors in 1901 
and functioned without interruption until 1917.45 Entrance examination re- 
quirements for Muhammediye consisted of Tatar language and literature, 
Russian, arithmetic, geography, history of Islam, and knowledge of the 
Qur’an.“¢ Its program contained twelve secular and four religious subjects.“ It 
had many able teachers; among them, Yusuf Akchura, who had a law degree 
from the Sorbonne and who taught literature between 1904 and 1905.** Yet the 
secularism of Muhammediye did not fully satisfy the needs of its students, who 
considered its secular training superficial and criticized Barudi for keeping alive 
“the spirit of Bukhara” because Barudi believed that the ultimate truth still 
rested in religion and viewed secular sciences only as the path toward achiev- 
ing it. 

In 1904, the students of Muhammediye founded the society El- Islah (the 
reform), which was responsible for the militancy of the Tatar shakirds (medrese 
students) during the following years. Theirs was an unrest of rising expecta- 
tions, and paradoxically, it might have been the first dramatic proof that 
secularism had not only arrived in Tatar schools but also begun to transcend the 
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realm of education. For the Islahist shakirds listed among their grievances not 
only demands for an increased emphasis on secular subjects but also the need to 
develop cultural jadidism into a struggle for political rights. In February 1906, 
there were clashes between students and officials of the medrese; 4 shakirds were 
expelled and 82 others left the medrese as a gesture of protest. The militancy of 
the students and the solidarity they displayed was a political act, but one of 
modest proportions. Despite this rebellion, and although El-Islah was the 
reservoir from which many or most of the intellectuals who represented the left 
wing of Tatar politics came, its concern with politics was mostly rhetorical. 

The concrete actions of El-Islah remained confined to the domain of 
medrese reform, as in the case of the meeting held between May 1 and 15, 1906, 
to which shakirds from the medreses of Orenburg, Troitsk, Samara, Chistay, 
Biklen, and Bobi were invited. El-Islah proposed that each town or village 
combine all its intermediate and higher-level medreses into one large institution 
of learning. They also wanted to discontinue the tradition of naming medreses 
after their founders or sponsors, and they wanted to make Russian and Arabic 
compulsory for all programs. The participants demanded improvements in 
living conditions and life-style that would enable Tatar students to enjoy 
standards comparable to those enjoyed by Russian students. To establish a 
forum for further expression of their grievances, the students wanted permission 
to publish a newspaper and requested that medreses be administered by a joint 
student-faculty committee. They also demanded the right to strike when the 
administration failed to answer their grievances.5? 

Between 1905 and 1914, medrese unrest spread from Kazan to the entire 
Volga-Ural region. The shakirds supported the strikes for reform in one 
medrese by organizing solidarity strikes throughout the region. The militancy 
of the students increased after the Revolution of 1905, and there were strikes at 
Apanaev and Akhundov medreses in Kazan, at Huseiniye in Orenburg, and at 
Galiye in Ufa. 

In 1905, 50 students from Galiye and 85 from Huseiniye medreses were 
expelled for participation in strikes that aimed at securing a reform in the school 
program. In 1907 and 1908, the causes of unrest at the Galiye medrese of Ufa 
were the delay in the arrival of the science teacher, the insufficiently intensive 
program in Russian, and the poor living conditions. 

Almost every year, Galiye hired new science teachers: U. Starkov, a gradu- 
ate of the Istanbul Pedagogical Institute was hired in 1907; a year later, two 
other Istanbul graduates, A. Shinasi and Ahmed Nuri, were hired, as well as a 
Muhammediye and Beyrut graduate named Z. Sadretdinov; in 1911, A. Fahri 
and A. Vali, graduates of the Istanbul faculty of mathematics and physics joined 
the Galiye teachers. Despite this rapid buildup of science faculty, both the 
students and their supporters on the outside were frustrated that their medrese 
was not moving fast enough toward becoming a modern institution of learning. 
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In 1912, the emphasis on religious subjects was still heavier than the students 
might have desired, but Galiyes program also included mathematics, geogra- 
phy, geology, mineralogy, and pedagogy, along with the traditional Islamic 
disciplines. An overnight change of the medrese into a purely secular school was 
impossible, simply because, if it were to remain a Tatar school, Galiye had to 
correspond, at least to some extent, to the profile of a confessional school as 
defined by the Russian government. 

Other important Ufa medreses were Hasaniye and Osmaniye. Hasaniye 
was founded by the Duma deputy M. Hasanov; Osmaniye was founded by the 
jadid intellectual H. Osmanov, who was also active in writing textbooks for new 
Schools. The expenses of Osmaniye were covered partly by the benevolent 
society, partly by private donations, and partly from tuition. Its teachers were 
former graduates of the medrese, as well as graduates from Russian schools. 
The ratio of secular and religious subjects was similar to that of Galiye or 
Muhammediye, but the pace of the secularization of the medrese curriculum 
was not as intense as the 400 students of Osmaniye would have desired, and 
strikes became a measure of their discontent.5? 

There were several large medreses in Troitsk: Rahmankulov, Rasuliye, 
Valiev, and Muhammediye. Of these, Muhammediye, founded and sponsored 
by the industrialist Iaushev, was the best. It contained three sections: iptidaye 
(elementary), sabavi (intermediate), and galrye (superior). The introductory 
paragraph of the program of Muhammediye for the 1912-1913 school year 
stressed that one of the goals of that medrese was the promotion of the Tatar 
language to develop and enrich the students’ ability to think in Tatar. The 
teaching of Russian received equal attention because it was the language of the 
Russian state.5? 

In the elementary section of the medrese, a four-year term, the shakirds 
studied the Tatar language, orthography, orthoephy, calligraphy, arithmetic, 
natural science, history of Islam, the Qur'an, drawing, crafts, and physical 
education. In the intermediate section, also a four-year term, the curriculum 
consisted of Tatar grammar and composition, Russian grammar, orthography 
and conversation, arithmetic, geometry, natural history, geography, history 
(Islamic, Tatar, and Russian), anatomy, commerce, drawing, methodics, the 
Hadith, and gymnastics. 

The duration of studies was five years in the superior section. But after the 
first two years, the students were divided into two classes: those who studied to 
become imams and those who wanted to become teachers or pursue other 
careers. As a result, the list of subjects for this section of Muhammediye read: 
Tatar composition; literary analysis and criticism; Russian etymology, syntax, 
composition, and literature; Arabic language, rhetoric and literature; algebra; 
geometry; trigonometry; physics; zoology; mineralogy; astronomy and chem- 
istry; logic; psychology; pedagogy; political economy; general history; Russian 


96 VOLGA TATARS AND THE RUSSIAN STATE 


law; rules of ethics; gymnastics; religion; Qur'an; Hadith; Muslim law and 
jurisprudence; commentaries on the Qur'an; history of religion; philosophy of 
religion; comparative religion; and history of Arabia. 

Muhammediye program was much more comprehensive than those of the 
Ufa or Kazan medreses; in fact, the breadth of its curriculum rivaled those of 
Russian gymnasia or the technical schools. There might have been several 
reasons for this. Unlike Ufa, Troitsk was not handicapped by the status of being 
the religious center of the Volga-Ural Muslims, and as a result, the Tatars of 
Troitsk perhaps felt freer to carry the secularization of their schools beyond the 
level of maintaining a parity between secular and religious subjects. Troitsk also 
enjoyed an economic advantage over Kazan, which had lost its momentum 
when it had been bypassed by the Siberian railroad. Troitsk's economic boom 
perhaps made its community more receptive to change and therefore supportive 
of innovations, even in the traditional school system. Last, but not least, the 
Iaushevs, who sponsored the Muhammediye, were among the handful of Tatar 
millionaires; thus they could afford to keep up with the increasing costs of a 
comprehensive secular education. Even so, beginning with the academic year 
1912-13, the Muhammediya shakirds paid a tuition of fifteen rubles annually, 
which was deemed necessary “in order to improve the quality of education."5* 
The quality of education at Muhammediye was, and remains today, a matter of 
pride for the Tatars of Troitsk.5$ 

Orenburg had its own modern Huseiniye medrese. The educational goal of 
Huseiniye was outlined by its founder, Ahmed Bay Huseinov, who believed that: 


Our nation’s children should acquire the knowledge of the Muslim li. e., 
Tatar} and Russian languages to such an extent that, when they join the 
mainstream of life, they will be competent in any work. For instance, they 
will be able to become administrators, teachers, accountants, and clerks. For 
those youths who desire to engage in scientific pursuits, entrance to Russian 
schools will become easier. This medrese-i-Huseiniye must also provide 
sufficient training for those who want to pursue a higher education in Islamic 
studies, to enable them to become "two-eyed"— i. e., open-minded scholars 
of Islam or teachers of religion.*¢ 


Huseiniye opened in 1906. The new medrese, which had cost 100,000 
rubles to build, was a three-story stone structure equipped with central heating 
and containing a library, reading rooms, cafeterias, dormitories, and modern 
classrooms. Its curriculum reflected the equal emphasis on science and religion 
that suggests the commitment of the administration to respect Ahmed Bay's will 
and provide an education that would be equally valuable for those who wanted 
to pursue secular and religious careers.5? 

Bobi was a village medrese in the Sarapul uezd, Viatka guberniia, and it 
was the best jadid medrese in Russia.5* When the government closed the school 
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in 1912 as a result of the intrigues of qadimist mullahs, it wrote the final chapter 
to a tradition of almost 200 years in education, even if the tradition as a modern 
medrese was a recent one. The jadid medrese of Bobi owed its fame to the efforts 
of Abdullah, Ubeydullah, and Muhlise Bobi. At the end of the nineteenth 
century, Abdullah and Ubeydullah Bobi had returned to Russia from their 
studies abroad. At the encouragement of their father, they had spent several 
years in Turkey and Egypt, where in addition to traditional Islamic sciences, 
they had acquired knowledge in science and pedagogy. On their return to their 
native village, the Bobi brothers embarked on the task of modernizing both the 
form and content of teaching at the medrese. A. Bobi travelled annually to the 
N. Novgorod and Menzelinsk fairs to explain to his fellow Tatars the new type 
of education at his medrese, to discuss his goals with them, and to secure 
financial assistance from the merchants assembled there. The study of secular 
sciences at Bobi surpassed, in both breadth and intensity, that at any other 
Russian medrese. In addition to the secular subjects that appeared in the 
programs of other jadid medreses, Bobi also offered French, the only jadid 
medrese to do so.5? 

A telling comment on the quality of education at Bobi was perhaps given by 
one of its former students, J. Validov, who reminisced: “In the small, but rich, 
village of Izh-Bobi, situated on an island between the two branches of the river, 
stood large modern buildings, which through their appearance reminded one of 
a zemstvo hospital. The aspirations of the young people, not only from the 
various guberniias of central Russia but from the distant Siberia and Turkestan, 
were directed toward this little village, then still far away from any water or rail 
routes.“ 

After 1905, according to G. Mansurov and to the reports of the Okhrana 
agent H. Kaibyshev, the teachers of Bobi focused their attention on social and 
political problems. To develop an ability to deliver public speeches, the students 
prepared weekly reports and made oral presentations on current issues.“ This 
addition to the medrese program could be viewed as an effort to acquaint Tatar 
students with the changes that were taking place in Russia after 1905 and to 
prepare them to understand the impact of these changes on their own lives. The 
combination of secular orientation and perceptiveness concerning current is- 
sues made Bobi a target for police surveillance, and its dramatic departure from 
the tradition of purely religious medreses angered the conservative members of 
the Tatar umma. Paradoxically, the campaign against the jadid medrese 
brought together the Russian authorities and the qadimist mullahs, who had 
traditionally been hostile toward each other but who cooperated to bring about 
the demise of Bobi. 

On January 29, 1911, the staff of Bobi learned from Stepan Krivonogov, a 
peasant living in a neighboring village, that the Russian police planned to raid 
the medrese.9? During the night of January 30, 1911, some 160 mounted 
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police, accompanied by high-ranking police officers, surrounded the school 
and began to search it. The police seized the school archives, which contained 
information on current and former students and their places of employment. 
Later, some of those students were put under police surveillance and then 
imprisoned. The school was closed, and ten of its teachers were arrested and 
accused of pan-Islamic propaganda. Among those arrested were Abdullah and 
Ubeydullah Bobi, K. Kumavi, A. Samatov, and A. Selimov. Instrumental in 
preparing the raid and the accusations against the Bobi teachers were qadimist 
mullahs, such as Ishmuhammed Dinmuhammedov, Husein Abubakirov, and 
Shahmurad Gadilov. There were also accusations made by such teachers as Sh. 
Apakov, M. Yunusov, and E Davudov, who had become Okhrana informers— 
perhaps because they could not fit into the modern school that Bobi medrese 
had become. 

Sixteen months after the raid, the trial of the teachers began. The Kazan 
police department appointed M. Katanov, professor of oriental languages at the 
Kazan Theological Academy, as official translator for the trial and, to secure a 
maximum of accuracy in translation, even acquired a dictionary of Arabic 
political terms from Algeria. The main defense lawyer was V. A. Maklakov, a 
Duma deputy from Moscow guberniia and a member of the Constitutional 
Democrat party. (Muslim deputies in the Duma adhered to the policies of that 
party.) Maklakov, who took the case free of charge, was joined by the Kazan 
lawyer A. G. Bat, by Egorov from Sarapul, and by I. Ahtamov from Ufa. 

The main witness for the prosecution was the qadimist mullah Ish- 
muhammed Dinmuhammedoy, who in his deposition, labeled the Bobi brothers 
and their school as antigovernmental and, on the basis of the narrow interpreta- 
tion of those verses from the Qur'an dealing with obedience, argued that 
whoever raises against the Qur'an and Shariat raises against the government.“ 
Dinmuhammedov considered the teachings at Bobi anti-Qur'anic and, conse- 
quently, antigovernmental. What he could not grasp, and what the prosecution 
ignored, was the fact that the Qur'anic verse referred to the support of Islam as a 
political force as it emerged as a trifaceted system: religion, way of life, and 
system of government. 

On the day of the trial, the streets of Sarapul were filled with Russians and 
Muslims who had come from distant places to follow its development. The 
entire city was in a state of emergency because prodefendant feelings were so 
strong among Russians and Muslims that the police had to offer special 
protection to Dinmuhammedov. Despite the able defense of Maklakov, who 
pointed out that the teachers were merely partisans of reforms and not pan- 
Islamists, the defendants were convicted on three grounds: operation of a 
medrese that propagated pan-Turkic and pan-Islamic ideas, making anti- 
government statements, and mishandling the portrait of the tsar.“ 

The trial revealed that the dividing line between prosecution and defense 
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Cut across national groups; it was a showdown between progressive and conser- 
vative forces. The first advocated change, the second defended the status quo, 
both religious and political. The Bobi teachers had been equally victims of the 
ignorance of qadimist mullahs and of the anti-Muslim policies of the Stolypin 
government, as promulgated in the December 1910 measures of the Osoboe 
5 po vyrabotke mer protivodeistviia Tatarsko-Musul'manskomu 

vitianiiu v Povolzbskom krae.*5 The Bobi medrese never reopened, although the 
support its cause had received from the majority of Tatars was a measure of the 
success of the jadid schools. 

A similar qadimist reaction to the new schools had failed in 1907, when the 
Stolypin reaction was in its opening stages. At that time, the Tatar community 
of Tomsk had opened a jadid rusbdiye (preparatory) school for which they hired 
teachers from Kazan, Cairo, and Istanbul. This enraged the local imam, who 
denounced the school to the local authorities as a nest of subversive and pan- 
Islamic ideas. His efforts were futile, however; the school continued its ac- 
tivities, and soon another jadid school was added to the first, although the imam 
continued to warn in mosque against the evil effects of the new medreses.* 

In addition to economic and curriculum problems and the constant clashes 
with qadimist conservatives and government officials, jadid schools wrestled 
with another major problem: shortage of adequately trained teachers. In 1897 
and 1898, merchants who favored jadid reforms provided an ad hoc solution to 
this problem by sponsoring summer courses for mekteb teachers and, in many 
cases, finding employment for them.“ These summer courses, organized at 
Bobi between 1908 and 1910, became so famous that, during the summer 
months, it was difficult to find housing in Izh-Bobi or its environs. The class 
notes of those who attended the summer courses became basic texts for jadid 
teachers. They were saved and forwarded to those who could not attend the 
courses. © 

Summer courses alone could hardly solve the teacher shortage, and Tatars 
explored other alternatives as well. In 1908, the Muslims of Orenburg peti- 
tioned the Ministry of Education for an annual subsidy of 2,000 rubles to 
sponsor a two-year pedagogical course. Their request was denied.“ Then the 
Muslim press took the initiative in campaigning for the establishment of a Tatar 
teacher's school (Dar-ul-muallimin).”° The need for such a school was further 
emphasized by the fact that medrese graduates preferred to take positions as 
teachers rather than taking the examinations for the post of imam. Tradi- 
tionally, the medrese graduate was expected to perform as both teacher and 
imam, but the growing trend to separate the duties of the imam and those of the 
teacher made it necessary to consider establishment of schools that would train 
teachers.?! 

An integral part of the jadid effort aimed at improving the education of the 
Tatars was the campaign to establish jadid schools for girls. Until the end of the 
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nineteenth century, the only form of education available for Muslim girls 
throughout Russia was the quasi-private tutoring they received from the abistay 
(the wife of the mullah), who taught basic reading skills and knowledge of 
rituals and prayers. 

The jadid thinkers had stressed the need to begin the emancipation of 
Muslim women by educating them. As jadid schools won a growing number of 
supporters and their number increased, the gap between the education of boys 
and that of the girls became even greater, and the need for girls' schools became 
more urgent. The first step toward changing the old attitudes regarding educa- 
tion of women was to win recognition of their right to learn to write as well as 
read. Abistays were the first to undergo training to become teachers for girls' 
schools.?2 

In the summer of 1898, the number of women who received teacher's 
training at the courses sponsored by Gani Bay Huseinov had reached 60, and 
some 500 more had announced their plans to attend the September courses.“ A 
generation of young jadid women teachers was gradually replacing the abistays. 

As early as 1904, Lebibe Huseinova, who herself had been educated by 
Magrui abistay, the wife of A. Barudi, had opened a jadid school for girls in 
Kazan. By 1906, there were some 40 students in her school, and what was most 
remarkable was the fact that some of them were women 30 or 40 years of age. 
Between 1906 and 1913, the student body grew from 40 to 170, and the 
program of the school was almost entirely secularized to include, among other 
subjects, Tatar and Russian languages, geography, biology, music, and crafts.“ 
Because the teachers feared government repression, this secularization took 
place secretly. As the number of women teachers grew, they became instrumen- 
tal in mobilizing entire communities to open schools for girls. A. Osmanov 
opened a school for girls in Ufa; Yusuf Akchura financed the building of a 
similar school at Khauly (Simbirsk guberniia). In 1906, the Tatar women of Ufa 
founded a society for the promotion of education of women.“ In 1907, the 
society opened three schools for girls, each of which provided elementary as 
well as secondary education. 

In 1908, Baghbestan Khalaf opened a school in Orenburg where girls 
learned geography and arithmetic in addition to writing and religion.?5 Student 
response to this new school prompted Baghbestan Khalaf to launch a campaign 
in 1910 to open a reading hall for girls. She made an appeal for book donations 
through the Muslim press.?? 

The first Tatar girls' school to have a comprehensive secular curriculum was 
the one in the village of Izh-Bobi. By 1910, it had become an eight-year school 
that taught senior students methodology and pedagogy, thus contributing to the 
emergence of the first generation of women teachers with formal training.?* In 
1912, in the aftermath of the Bobi affair, the Russian authorities closed down 
Muhlise Bobi's school, and she received and accepted an invitation to teach at 
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the Suyumbike girls’ school in Troitsk. By 1913, Suyumbike had become the 
best girls’ school in Russia. Its success has been attributed to the financial 
support of the Troitsk merchants, to the strength of the jadid forces in Troitsk, 
and to the fact that it had attracted the best teachers from Bobi after the closing 
of the jadid schools there.“ The Suyumbike school became the nucleus from 
which the campaign for girls’ schools spread to the entire area around Troitsk.*° 

In 1913, the Tatars considered joining the celebrations of the tricentennial 
of the Romanov dynasty by opening the first girls’ gymnasium. Between January 
and March of that year, the Tatar press discussed the issue. F A. Aitova, who was 
already leading an elementary girls’ school, became the main force behind the 
effort aimed at opening the gymnasium. Aitova endured three years of frustrat- 
ing clashes with the aloofness of the Russian authorities. Only after the interven- 
tion of the Muslim Duma deputies was the first gymnasium for girls opened on 
October 29, 1916.8! This event marked a new phase in the process aimed at 
secularizing the Tatar schools and building up a comprehensive system of 
education in the national language. 

Another phase in the process of secularization was marked by the growing 
interest Tatars exhibited at the beginning of the twentieth century in Russian 
vocational schools and vocational training. The Tatars approached such 
schools differently from the way they approached Russian secondary schools: 
They advertised Russian vocational schools and encouraged their children to 
attend them.*2 

There was a special emphasis on the need for commercial schools because 
only 153 of the 53,000 students enrolled in the 290 commercial schools of 
Russia in 1909 were Muslim.*? Tatar newspapers always considered the gradu- 
ation of Tatar youths from technical or commercial schools to be newsworthy; 
thus in 1908, Iqtisad reported the graduation of S. Agishev, R. Akchurin, 
A. Bulatov, I. Utamishev from the Siberian Commercial School.** In 1911, the 
same journal noted that almost half of the 27 students of the commercial school 
sponsored by the Society of Orenburg Clerks were Tatar.*5 The popularity of 
commercial schools among Tatars is not surprising because trade was a tradi- 
tional occupation for them. 

Leading members of the Tatar communities also encouraged vocational 
training.“ [n an article written in 1911, imam Nejip Shikiev welcomed the 
initiative of those Tatar youths who entered Russian schools but deplored the 
fact that so many of them favored the theoretical gymnasia. Shikiev urged the 
young generation of Tatars to take a more practical attitude toward life and 
undergo vocational training.*? The Tatar press published similar articles dis- 
cussing the importance of acquiring practical skills for improving ones eco- 
nomic situation; often these articles both pointed to the relationship that 
seemed to exist between delinquency and the lack of skills and encouraged 
vocational training.** 
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By the end of the first decade of the twentieth century, the Tatars had come 
to accept the need for vocational schools; and the isolated attempts at providing 
vocational training for Tatar children, although unsatisfactory, marked a transi- 
tion to the development of a school that, by definition, was secular and 
represented a departure from the tradition of mektebs and medreses. 

The number of medrese and gymnasium graduates was growing steadily at 
the end of the first decade of the twentieth century, but those pursuing academic 
or professional careers were still a small minority. Until 1905, St. Petersburg and 
Kazan were the main university centers where Tatar youths went to earn their 
degrees.“ Outside Russia, the Middle East attracted them by its excellence in 
Islamic studies. After 1905, Cairo, Medina, Beirut, and Istanbul still enjoyed 
popularity, but Western European universities began to emerge as increasingly 
popular centers of learning for Tatars. Simultaneously, a diversification of the 
career interests of Tatar students occurred: The medical field which had 
always been popular— still attracted many youths, but it was joined by such 
fields as law, international studies, and engineering.?? 

The sex distribution among university students also changed; women 
began to attend the Sorbonne or the University of Geneva, although their 
numbers were still very small.?! All of these changes suggest that the reform of 
Tatar schools, which had begun modestly with the introduction of the phonetic 
system, had ultimately led to a profound re-evaluation of the attitude toward 
education as a whole. 

In some twenty years of catalyzing tension between jadidist and qadimist 
forces, Tatar schools entered the twentieth century. They retained an Islamic 
character because the moral foundations of education remained religious. Yet 
from this basis, mektebs and medreses developed as national schools that 
became increasingly secular. The national character of the jadid schools rested 
in the emphasis on national language and culture that accompanied the special 
attention given to the secular sciences in the curriculum. 

One of the beneficial effects of this dichotomy between jadidist and 
qadimist was that it ended the passivity of the medrese students. The active 
interest many youths took in educational policies was perhaps one of the early 
tests regarding the Tatar schools' adequacy in preparing the entire umma to 
question and challenge the nature as well as the scope of the changes the Tatar 
society was experiencing. This growing inquisitiveness on the part of the Tatar 
community was particularly important after 1905, when Tatars had to re- 
evaluate their relationship with the Russian state in political terms. 

Finally, but not least in importance, the success enjoyed by jadid schools in 
the Volga-Ural area led the Tatars to become the teachers and the sponsors of 
similar schools throughout a territory that extended from the Kazakh steppes to 
China.“ The Tatar teacher became the companion of the Tatar merchant in 
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travels to the East.“ The merchant returned, while the teacher stayed in the 
East. The teacher's gifts, less tangible than the goods of the Orenburg or Kazan 
merchants, were more durable because jadid schools were a living presence in 
the Far East long after the merchants had abandoned the trade routes that 
linked Kazan with Harbin or Peking.“ 


INO 


Tatar Jadids in Politics 


“The time will come!"—tbey said 
And waited with hope. 
But wben tbe time came, bow many of tbem, 
How many of them, were already gone. 
“Shundry vakit kiler!"—diep, 
Ometlãnep kötkännär. 
Vakit jitkach, alla kemndr, 
Alla kemnàr kitkanndr. 
(A. Minhajeva) 


The early Tatar reformers approached Islam not only as a religion but also as a 
culture that united the spiritual and temporal on a religious foundation. In so 
doing, they also stressed the need for a solution to the tension between Islam 
and its sociopolitical milieu. The ulama, however, were not capable of carrying 
on the task of reform to its ultimate fruition— political organization. To the 
degree that original political thought and political activities developed among 
Tatars between 1905 and 1917, such thought and activities were primarily the 
work of lay Muslims who had had a liberal education. Even for those en- 
lightened ulama, such as Musa Bigi and Rizaeddin Fahreddin, who demon- 
strated originality and boldness in approaching the issue of religious reform, the 
realm of politics remained of marginal interest. They participated in the politi- 
cal activities of the liberal jadids but did not contribute original ideas or 
programs. The more conservative ulama chose to join the political arena either 
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by subscribing to the policies of the Russian conservative parties or by reassess- 
ing their allegiance to the ideals of an Islamic umma whose constituency 
transcended the borders of the Russian empire. 

The Volga Tatars welcomed, with great hope, Tsar Nicholas II's Manifesto 
of October 17, 1905, because the pronouncement seemed to promise the 
people of Russia rights and liberties that would endow their status as citizens of 
the Russian empire with meaning. The November 10, 1905, issue of the Tatar 
newspaper Kazan mubbiri noted that “greatest in its importance, the law of 
October 17 will change radically the structure of our state.”! This optimistic 
tone was based on the promises contained in the Manifesto: freedom of speech, 
of the press, of assembly, and of organization; a commitment to the inviolability 
of the individual; and even the proposed formation of the State Duma as a 
legislative organ. 

The Volga Tatars received these promises with hope because, by 1905, 
jadidism had matured enough to prompt at least some of them to contemplate 
the issue of political organization.? Their political ambitions found expression 
in the activities of the four Muslim congresses called after 1905, in the organiza- 
tion of a Muslim party, in adherence to Russian parties, and in involvement in 
national politics through participation in the State Duma. After 1905, involve- 
ment in politics projected some Tatars into Russian socialist circles while 
encouraging others to put in motion a political mechanism aimed at fulfilling 
their nationalist aspirations. It would be inaccurate, however, to regard the 
events of 1905 as a Tatar political deus ex machina. For even if modest, their 
interest in politics had emerged at the end of the nineteenth century. 

The first Tatar literary-political circle was organized in 1895 by a few Tatar 
youths. Tuhfatullah Mamaliev, a former graduate of the Kazan Teachers’ School 
and a Socialist Revolutionary between 1905 and 1906, commented on Tatar 
student circles in an essay, entitled Pan Turkiznning tuuvi (The birth of pan- 
Turkism), that he prepared for the Okhrana.? Mamaliev stated that, between 
1895 and 1900, a few students of the teachers’ school who had strong na- 
tionalist inclinations, but showed no receptivity to socialist ideas, had organized 
a circle aimed at investigating the best course for the new Tatar literature to 
take. Some of its members were to become leaders of Tatar political life: Sadri 
and Hadi Maksudov as Liberals; Ayaz Ishaki, Aliagsar Kemal, and Fuad 
Tuktarov, Socialist Revolutionaries; Husain Yamashev, Bolshevik; and Umer 
Teregulov, Menshevik. After studying the Turkish, Persian, and Russian liter- 
atures, they chose the pan- Turkist ideals of the Crimean newspaper Terjuman 
and the civic traditions of Russian literature as models for a new Tatar liter- 
ature.‘ The group published its own newspaper, Tarakki (Progress), in mim- 
eographed form, but there is no evidence that the students had any concrete 
political goals or were connected with either of the two illegal Russian parties. 

In 1901, according to A. Ishaki, who belonged to the circle, the members 
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organized a party named Shakirdlik (Student life) while continuing to publish 
Tarakki. Ishaki argued that, in 1904, Shakirdlik took the character of a purely 
political party and changed its name to Hürriyet (Freedom), publishing a paper 
under the same name. He further claimed that upon the dissolution of Hürriyet 
in 1905, the younger generation formed the Tangchi party, and the remainder of 
the membership formed the Ittifak.* 

The initiative to transform the student circle into a party in 1901 may have 
been taken under the influence of the radicalism that was growing among the 
students of Kazan University, although there is no indication that any of the 
members of Shakirdlik were taking part directly in the radical activities orga- 
nized by the Russian students. 

In the fall of 1905, however, the situation changed. On October 11, the 
students of the Tatar Teachers’ School began to participate in the meetings 
organized by the students of the Russian gymnasia, of the pedagogic and 
technical institutes, and of the art school. In response, the administration closed 
the teachers' school between early November 1905, and January 1, 1906.5 In 
the fall of 1905, former students of the teachers' school organized the socialist 
party, Brek (Union), which existed until the fall of 1906 and which, throughout 
its existence, published a paper first called Azat (Liberty) and then Azat Halk 
(The free people). The party's program was built around the issues of "freedom 
for the people, land to the peasants,” reflecting the influence of the Social 
Democrats and Socialist Revolutionaries.? 

Modest in scope at the time of its organization, Shakirdlik made a contri- 
bution to Tatar politics as a result of the role its former members played in the 
Socialist Revolutionary and Social Democratic parties. In 1906, A. Ishaki and 
E Tuktarov, former members of Shakirdlik and two of the founders of Brek, 
together with Sh. Muhammedyarov and A. Davletshin, organized a Tatar 
Socialist Revolutionary party, Tangchi, whose organ was the newspaper Tang 
Yulduz (The morning star).* At about the same time, Husain Yamashev, one of 
Ishaki and Tuktarov's companions from Shakirdlik, chose to join the Russian 
Social Democratic party of Kazan and emerged as one of its active members and 
propagandists among the Tatars.? Despite his sustained propaganda, Yamashev 
had little success in attracting more than a handful of Tatars into the party, and 
they left Kazan and scattered throughout the Volga region when the police 
destroyed the Kazan organization of the party in 1905.10 

Yamashev, accompanied by a few of his friends, left for Orenburg, where in 
1907, they organized a legal Social Democratic group, called Uralchilar ( The 
Uralists), which opened its membership to Bolsheviks and Mensheviks alike. 
The group published its newspaper, Ural, which enjoyed a brief life of only 31 
issues between January 4 and April 27, 1907.11 

Throughout its short existence, Ural was critical of the liberal and 
revolutionary-nationalist Muslim parties, emphasizing the need for class, rather 
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than national, consciousness. In its third issue (January 12, 1907), it published 
an article entitled “Ittifak-al-Muslimin” (The Muslim union), which declared: 
*The Tatar bourgeoisie is trying to prove that there are no exploiting classes 
among Muslims—landowners, capitalists—and that Muslims represent a ho- 
mogeneous entity. This is pure demagogy. Despite their common religion, not 
all Muslims can join the same party, the so-called Muslim Union, because their 
economic interests are not identical by any means."!2 

Uralchilar was dispersed by the police in April 1907, and with the death of 
Yamashev in 1912, the task of spreading Marxism among the Tatars and 
organizing them along class lines scemed even less attainable. 

The Tatar bourgeoisie may have been at fault in denying the existence of 
class differentiation among Muslims. Equally unperceptive, however, were the 
editors of Ural; to require their fellow Muslims to disregard or belittle an 
identity responsible for their survival as a people in order to join a brotherhood 
of the exploited was a colossal tactical error. 

The best evidence of the price Tatar Social Democrats had to pay for their 
political naiveté is the fact that, between 1905 and 1907, the liberal nationalist 
groups emerged almost unchallenged on the Russian political scene as the 
spokesmen for the Tatars, and at the time of the February Revolution, the 
membership of the Kazan Bolshevik organization was almost exclusively 
Russian.!? 

Those Tatars for whom ethnic and religious concerns took precedence over 
class issues chose to use the Muslim congresses as a means of identifying the 
priorities of the umma and articulating plans for action. Credit for taking the 
initiative to organize the first Muslim congresses goes to Abdurrashid 
Ibrahimov, a Siberian Tatar and former member of the Muslim Ecclesiastical 
Council.!* After almost nine years of self-imposed exile in Europe, the Middle 
East, and the Far East, Abdurrashid Bey had returned to Russia in 1904, having 
been deported by the Ottoman Sultan Abdulhamid, who was becoming in- 
creasingly weary of political émigrés, regardless of their race and religion. is 

On his arrival in Odessa on August 12, 1904, Abdurrashid Bey was 
promptly arrested by the Russian authorities, only to be released on August 21 
because of the protests of Muslims throughout Russia. He then traveled to 
Moscow, where he established contacts with Russian politicians for the purpose 
of discussing a course of action for improving the situation of the Muslims. To 
this end, he met on September 20, 1904, with M. A. Stakhovich, who was the 
head of the zemstvo liberal movement. They agreed that Muslims should 
participate in the general movement for reforms, and Stakhovich gave 
Ibrahimov a copy of the zemstvo report regarding the types of reforms that were 
necessary. ic It is conceivable that, during that meeting, Ibrahimov raised the 
issue of the types of autonomous administration most suitable for different 
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groups of Muslims, a topic in which he had had a long-standing interest and one 
on which he later published two essays in which he summarized his ideas.!? 

After his meeting with Stakhovich, Abdurrashid Bey continued his tour of 
the political circles in the Russian capital. He secured an audience with Prince 
D. P Sviatopolk Mirsky, the minister of interior, and brought the grievances of 
the Muslims to his attention. Although sympathetic to Abdurrashid Beys 
concerns, Prince Mirsky could make no promises, but he did suggest that 
Muslims present an official list of grievances for the government to consider. 

Abdurrashid Bey's enthusiasm when he left St. Petersburg for the Volga- 
Ural region indicates that he must have interpreted Prince Mirsky's suggestion 
as a commitment to give prompt consideration to the demands of the Muslims. 
His journey took him to Kazan, Chistay (Chistopol), Bobi, Perm, Troitsk, 
Kyzylyar (Petropavlovsk), and Ufa. In each community, he pointed out to the 
Tatars that, to be able to give coherence to the grievances they submitted to the 
government, they must organize. 

In Ufa, his call fell on receptive ears. M. Tevkelev, justice of the peace and 
zemstvo deputy for Belebeev and Ufa; H. Sytrlanov, justice of the peace and 
president of the Belebeev zemstvo council between 1887 and 1891; and jour- 
nalist B. Ahtamov, son of lawyer A. Ahtamov, were convinced that: "Certainly 
there will be one day in Russia a general revolution. In view of this [event], the 
Tatars must not remain inactive."!* 

In Kazan as well, Abdurrashid Bey call received an enthusiastic response. 
On January 29, 1905, some 200 Tatars attended a meeting to draft a petition to 
the tsar. The petition contained demands for reforming the religious organiza- 
tion of the Muslims in a way that would secure the election of the mufti and of 
Ecclesiastical Council by the Muslims themselves. The petition also stressed the 
need to emancipate Muslim schools from the supervision of Russian school 
inspectors and to allow Muslim communities to freely open libraries, reading 
rooms, and vocational and general educational schools, as well as to publish 
their own newspapers. In addition, the Volga Tatars demanded that their 
representatives participate in the drafting of the proposals for laws regarding 
religious and cultural affairs in the Russian empire. 

One of the important grievances articulated in the Volga Tatars' petition 
took the form of a request for the abolishment of laws that limited the right of 
the Tatars to enter the Russian civil service and to join certain professions, such 
as law and book publishing. The same petition contained requests for lifting all 
restrictions on Tatar trade, real estate ownership, and settlement beyond the 
Urals. This last set of requests was in response to those policies of the Russian 
government designed to halt, or at least curtail, the influence of the Tatars on 
other Russian Muslims, policies that had prohibited Tatars from settling in 
regions inhabited by the Kirghiz, from owning landed estates in Turkestan or 
the steppe regions, and from engaging in book trade. 
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On March 9 and 17, 1905, the Muslims of Chistay and Buinsk, respec- 
tively, elected the delegates who were to present their petitions to the president of 
the Council of Ministers, Count Witte, and to the minister of the interior, 
Bulygin.!? 

Throughout the spring months of 1905, delegations of Volga Muslims 
traveled, one after another, to St. Petersburg, where they accomplished nothing 
beyond personally presenting their petitions either to Minister of the Interior 
Bulygin or to Count Witte. The lack of coordination among the efforts of 
various communities suggests that their enthusiasm could not overcome their 
lack of experience in politics. Instead of cooperating, the various groups of 
Volga Tatars almost competed with each other for the attention of the 
government. 

Between April 10 and 15, 1905, the ulama held a congress (kurultai) of its 
own in Ufa. Its aim, too, was to draft a petition to the government. During the 
congress, the ulama discussed numerous petitions that individuals or entire 
villages had sent for consideration. The medrese students of Ufa presented the 
congress with a 28-point memorandum dealing mainly with the reform of 
schools along jadid lines and calling for Muslim schools to be placed only under 
the supervision of the Ufa Muftiat. The reform proposal drafted by the ulama 
congress restricted itself to che confines of religious, educational, and adminis- 
trative grievances and contained no suggestions for political organization. 

In the spring of 1905, the Kazan community was perhaps the only one that 
concerned itself with establishing contacts between the Muslims of the Volga 
area and those of the Crimea, the Caucasus, and Türkestan in an effort to 
prepare for common political action. In early spring, Kazan Tatars held a 
meeting at the residence of journalist Yusuf Akchura, where they discussed the 
plan for a Muslim congress to be held in Kazan.?! That meeting was followed by 
another one at the residence of Ahmed Bay Huseinov and still another gathering 
hosted by the merchant A. Saydashev. The task of drafting the list of grievances 
to be presented to the government fell upon Sayid Giray Alkin, a lawyer and a 
graduate of the Law Faculty of the University of Kazan. Yusuf Akchura and 
Abdurrashid Bey wrote to the Muslims of the Crimea, the Caucasus, Ka- 
zakhstan, and Turkestan, inviting them to a congress of all Russian Muslims.22 

On April 8, 1905, when the delegates of various Muslim communities 
arrived in St. Petersburg to present their petitions to the government, they 
gathered first at the residence of Abdurrashid Bey to discuss future action. The 
focal point of their deliberations was the issue of centralization: the organiza- 
tion of a joint religious center for Sunni and Shiite Muslims and the creation of a 
political committee for all Russian Muslims. They also decided to hold an 
All-Russian congress in N. Novgorod to consider the problem of political 
organization. 

The preparatory meetings for the first All-Russian Muslim Congress took 
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place on May 20, 1905, in Chistay. Like all previous, and many future, 
meetings of the Tatars, these sessions were held under the disguise of a social 
function to avoid harassment by the Russian authorities: The ulama Zakir 
Hazret invited prominent Muslims from throughout Russia to attend the 
wedding ceremony for his daughter. 

Once in Chistay, however, the representatives of the Muslim communities 
planned the congress. Guests joined their hosts at the mosque for prayer. After 
the prayer, they engaged in deliberations regarding the best course of action. On 
the grounds that the government could not deny them the right to found an 
organization whose aim was only cultural, Abdurrashid Bey insisted that 
Muslims unite under the auspices of an association for the propagation of 
education and culture. 

In the evening of May 20, 1905, the guests gathered at the house of Mustafa 
Vahab, where the meeting was dominated by students who opposed the mild 
project of Abdurrashid Bey, insisting that Russian Muslims had no need for 
cultural associations and arguing that what Muslims needed was political 
organization.?? 

The date of the first All-Russian Muslim Congress was set for August 15, 
1905, at N. Novgorod, to coincide with the annual fair that always attracted 
Muslims from all over the empire. By August 13, many delegates were already 
present in the city and were attending informal meetings. During one such 
meeting, the lawyer A. Ahtamov accepted the task of securing an authorization 
for the congress. On August 14, he was received by the governor, who denied the 
authorization on the grounds that the entire city was under curfew. 

The news disappointed the majority of the delegates and angered the 
students into declaring, “If they don't give us the authorization, we must 
organize demonstrations with red flags. This radicalism on the part of the 
Tatar students was a result of their exposure to the Russian student movement, 
to the strikes and demonstrations that had troubled Kazan during that year, and 
to the propaganda materials distributed by the Kazan committee of the Russian 
Social Democratic Party.?5 

The flamboyant student proposal was met with indifference by others 
present at the meeting, who, choosing to avoid a direct confrontation with the 
government, searched for loopholes in the laws regarding the right of assembly. 
Finally, Abdurrashid Bey pointed out that, because there was no law prohibiting 
assembly on water, a riverboat trip on the Oka would be the best, and politically 
safest, location for the first All-Russian Congress of the Muslims. Consequently, 
he rented the boat Gustav Struve for a "congress trip." 

All delegates, with the exception of the students, were told to assemble at 
the pier on August 15, 1905, at 9:00 A.M., instead of 10:00, which was the 
officially announced departure time. This manner of attempt to bar the students 
from participation at the congress indicates that the organizers must have 
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regarded the radicalism of the students as disruptive, if not outright dangerous. 
The delegates agreed, however, that if the students arrived they should be taken 
on board. 

The Gustav Struve left the pier some ten minutes earlier than the official 
departure time because the commander spotted some Okhrana agents at the 
docks, but latecomers caught up with the ship in a motorboat. Among these 
latecomers there were some twenty students, led by socialists A. Ishaki, 
E Tuktarov, and A. Davletshin. They were all taken aboard, but only after 
having been reminded, "This is not an assembly of Social-Democrats but an 
assembly of alliance; arrogant and far-fetched points of view shall not be 
tolerated; it is necessary to submit to conventions."26 

The students apparently complied with this request because the documents 
of the first congress contain no evidence of their views, dissenting opinions (if 
any), or contributions. Most likely, they honored the request that reduced them 
to silence because, numerically, they represented a minority of less than 20 
percent of the total number of 108 delegates assembled aboard the Gustav 
Struve.27 

The First All-Russian Congress of Muslims, presided over by Crimean 
journalist I. Gasprali, Baku lawyer and journalist A. Topchibashi, and Volga 
journalist Y. Akchura, and dominated numerically and ideologically by the 
Volga Tatars, was a congress of the landowners, the traditional ulama, and the 
industrial and merchant bourgeoisie, as well as of the jadid intelligentsia. The 
main goal of this congress was to forge a political union of all Russian Muslims, 
but when it was over, although the participants had recorded the importance of 
Organizing the Muslims into a political force, they had stopped short of creating 
a party by merely announcing the formation of a union (Ittifak) of all Russian 
Muslims, regardless of their social class. They had arrived only at the the- 
oretical approval of a union, and there had been little, if any, discussion of 
political action. 

The five-point document of the First All-Russian Muslim Congress spelled 
out the following goals: 


Unification of Russian Muslims for the purpose of carrying out political, 
economic, and social reforms 

Establishment of a democratic regime in which elected representatives of 
the people belonging to all nationalities would share in the legislative and 
executive power 

Legal equality of Muslims and Russians 

Freedom to develop Muslim schools, press, book publishing, and cultural 
life as a whole 


Periodic reconvocation of the congress.2* 
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The First All-Russian Muslim Congress recorded one significant accom- 
plishment: The participants accepted the idea of a religious union, or rather of 
reconciliation between the Shiite Muslims of the Caucasus and the Sunni from 
the Volga and the Crimea. The leaders of the Volga and the Caucasus Muslims 
sealed the reconciliation with banquets in honor of each other, and the people in 
the streets welcomed, although with surprise, the fact that Sunni and Shiite 
Muslims were greeting each other. Perhaps one of the best summaries of the 
meaning, of this reconciliation for the average Muslim was provided by a 
merchant from the Caucasus who noted: “I have been trading at N. Novgorod 
for many years; Tatars never bought from us; this year my sales to them 
amounted to six thousand rubles." A peasant, however, remarked, not without 
irony: “My friends, this alliance is indeed a good thing; we should have arrived 
at it a long time ago. There is one thing, however, which I don't understand. Are 
we the ones who converted to the religion of the Shiites, or did they adopt ours? 
Whatever the situation, it is all right now.”29 

The comments of this Tatar peasant could be interpreted as still another 
proof of the fact that, compared with the Shiite Muslims of the Caucasus and 
Central Asia, the Sunni Volga Tatars placed much less weight on sectarian 
differences within Islam. This religious tolerance might have been an indirect 
result of the fall of Kazan; after 1552, the Tatars were probably too concerned 
with the dimensions of the Muslim-Christian confrontation to seriously con- 
sider dissent within Islam. 

The task of organizing the Second All-Russian Congress of Muslims fell on 
the Kazan group of Ittifak. In the months after the August session in N. 
Novgorod, representatives of the Volga, Crimea, and the Caucasus Muslims 
drafted proposals for the statute and program of Ittifak to be submitted to the 
second congress for discussion. 

During the same months, however, political events that took place in Russia 
added new concerns to the agenda of their meetings. After the promulgation of 
the October Manifesto, the issue of elections to the State Duma was of particu- 
lar interest to members of Ittifak, who welcomed the prospects of political 
representation but were ill-prepared to take advantage of the opportunities a 
constitutional system could offer. 

In the fall of 1905, Ittifak was an alliance, not yet an official political party, 
and Muslim liberals still believed that adherence to one of the existing Russian 
parties was the best answer to the problem of participation in elections for the 
State Duma. The choice of which Russian party this would be proved to be a 
contested issue, for among the Muslims, there was no unanimous approval of 
any of the existing parties. The Kazan group favored the Kadets (Constitutional 
Democrats), a choice in which they were joined by the Orenburg group, and, 
because Kazan Tatars were better organized than any other group of Ittifak, 
they were able to acquaint the Tatar public with the Kadet party by launching a 
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sustained press campaign. The newspaper Kazan mubbiri published not only 
translations of the Kadet program but also commentaries on the party. 

The Muslim religious leaders favored the more conservative Russian par- 
ties. To facilitate a final decision about which party to follow, the members of 
Ittifak decided to invite a few prominent Kadet leaders and some represen- 
tatives of the conservative parties to their December 9, 1905, meeting, which 
took place in St. Petersburg at the Muslim benevolent society. The meeting was 
chaired by the famous linguist, Professor Baudouin de Courtenais, and was 
attended by P. Miliukov, I. Rodichev, and P. B. Struve, all very important 
members of the Kadet party.?? It was a meeting of promises and courtship, at 
the conclusion of which, in a gesture of goodwill, the Kadet leaders proposed 
the election of Yusuf Akchura to membership in the Central Administrative 
Committee of the Kadet party.?! 

The Kadet leaders' decision to elect Akchura to their Central Adminis- 
trative Committee may have been prompted by the fact that, in addition to his 
Sorbonne education, Akchura was perhaps the most ardent supporter of collab- 
oration with the Russian liberal parties during the winter of 1905-1906. What 
the Kadets were oblivious to, however, was the fact that this same Yusuf 
Akchura had authored a political essay that developed the theory of Turkism or 
pan-Turkism.?? The Kadets' ignorance of Akchura’s political philosophy is not 
only of theoretical interest; it has practical implications in that Akchura’s 
adoption of the Kadet program, rather than being an ultimate gesture of 
Westernization, was an attempt to gain access to political participation and to 
integrate the specific demands of the Volga Tatars into the programs the 
Russians themselves were advancing at the time. The rapprochement between 
the Kadets and Akchura could have become an alliance if the commitment of the 
Kadets had been genuine and not a cover for tactical maneuvering. In any case, 
despite the rationale behind it, the election of Akchura sealed a de facto 
commitment of Ittifak to the political game of the Kadet party. To formalize the 
commitment, however, the issue of the Kadet-Muslim alliance had to be submit- 
ted to the Second All-Russian Congress of Muslims. 

The Second All-Russian Congress of Muslims took place in St. Petersburg 
between January 13 and 23, 1906. The program and the statutes of Ittifak were 
discussed, and the creation of a party called Union of Russian Muslims (Rusya 
Musulmanlarining Ittifaki) was made official. Cooperation with the Kadets in 
the elections to the First Duma was also approved, although one of the leading 
figures of Ittifak, Ismail Bey Gasprali, opposed such a move and suggested a 
boycott of the elections.?? His major opponent in this was Yusuf Akchura. 

Akchura returned from the Kadet convention with a firm conviction that 
the Constitutional Party best suited the interests of the Muslims. As a gesture of 
goodwill, the Kadets had agreed to adjust some of the articles in their party's 
program to make it more acceptable to the Muslims. For instance, the Muslims 
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had requested that revisions of the Russian civil or penal codes take into account 
the Muslim canonic and common laws, that full autonomy be granted to the 
Ecclesiastical Council, and that use of the national language be permitted in 
schools. 

Ittifak’s - point statute proposed a territorial organization of Russian 
Muslims that would reflect the imperatives of political action. This new organi- 
zation would be in addition to, not in lieu of, the existing territorial divisions 
that were the basis for the religious administrative structure. Each of the 
proposed sixteen regions was to be represented at the annual congress by an 
assembly elected at regional congresses. Baku was chosen as the seat of the 
Central Assembly, but regional centers were to host the annual congresses by 
rotation.*5 

All regional committees, with the exception of the Kazan Committee for 
the Upper Volga, remained projects on paper.?6 Factors that may have hindered 
the emergence of the other regional committees include the paucity of material 
and human resources and the reluctance of the Muslim communities to commit 
themselves to political action in a year marked by political violence in most of 
Russia and by racial violence in the Caucasus. 

Whether political action at the regional level was hindered by apathy, 
ignorance, or fear, the failure of other Muslim groups to develop political action 
allowed the Kazan Tatars to gain the upper hand in Muslim politics and 
dominate the political life of the Muslims of Russia until 1917. The prominence 
of the Kazan group, which monopolized the affairs of the second congress, 
generated dissatisfaction, and even alienation, because many Muslims began 
perceiving Ittifak as a party of the Kazan Tatars. One delegate complained: “We 
are not being informed of anything; everything is being done in secret; under the 
circumstances I cannot understand how one could speak of an alliance. . . The 
Muslims of Baku elected us as their delegates; how could we adopt unknown 
programs in such grave circumstances, brothers?"?? 

Frustrated by the behavior of the Kazan Tatars, the alienated delegates from 
the Caucasus returned home to maintain a conspiracy of silence about the 
deliberations of the congress because they deemed it useless to popularize a 
political event that had been monopolized by a single group. This perception of 
the events of the congress, one shared by many of the participants, led to a 
political apathy that, ironically, contributed to greater strengthening of the 
Kazan committee, which emerged as the only active regional chapter of Ittifak. 

The Kazan committee's active involvement in the issues of Ittifak had a 
catalytic effect on the Tatar communities of the Volga-Ural area. They orga- 
nized town and village meetings at which to discuss issues raised at the second 
congress and to assess the impact of the political changes occurring in their 
lives. One of these meetings, held in February 1906, brought together some 
2,000 ulama from the entire Orenburg region. Also in February 1906, 700 
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members of the Ufa Tatar community met to discuss the organization of an 
eight-member commission of lawyers to study land reforms. At that same 
meeting, they also discussed the opening of vocational schools and proposed a 
series of measures aimed at maintaining high moral standards among Muslims. 

Other groups also met that spring. In March 1906, the villagers from Burai 
met to discuss the equality of Muslims and Russians before the law. They 
demanded that Muslim muftis be nominated to the Duma, just as the six 
Christian Orthodox religious leaders were. They also raised the issues of the 
proportional representation of the Muslims in the zemstvos, of state subsidies 
for Muslim schools, and of equal rights for Muslim teachers. That same spring, 
the Tatars of Kuznitsky organized an association that demanded affiliation with 
the Kazan chapter of Ittifak. Finally, on July 20, 1906, the Orenburg commu- 
nity met to name its delegates to the Third All-Russian Muslim Congress.3* 

The Third All-Russian Muslim Congress was held in N. Novgorod, be- 
tween August 16 and 20, 1906. It was the first congress whose assembly was 
authorized by the government. Although Abdurrashid Bey deserves credit for 
securing that approval, his achievement was overshadowed by criticism from the 
majority of the delegates, who considered it unethical for him to criticize pan- 
Islamism in his memorandum to the authorities, even if he had done so as a 
concession aimed at securing government sanction for the congress. The works 
of the congress began only after Abdurrashid Bey' public apology, delivered in a 
lengthy speech that was in fact less a mea culpa than a reiteration of the need for 
Muslim unity within the framework of a single political party in order to resist 
missionary attacks and to safeguard the religious and cultural traditions of the 
Islamic umma of Russia.?? 

The 800 delegates present at the first session of the third congress elected 
the presidium as well as the membership of the three commissions designated to 
study the issues of political organization, education, and reform of the religious 
administration. This congress was even more overwhelmingly dominated than 
the second by the Volga Tatars, who represented at least 80 percent of the 
membership in each commission. Ten of the fourteen presidium members were 
from the Volga-Ural region, and even though the presidium chairman was the 
Azeri journalist A. Topchibashi, the secretary was Yusuf Akchura.*? 

When the delegates assembled for the second session on August 17, the 
debates registered the first major differences of opinion regarding the scope and 
goals of Ittifak. One line of thought was represented by the patriarch of 
jadidism, Ismail Bey Gasprali, who suggested that the discussion of political 
programs be postponed until the fourth congress and expressed his belief that 
perseverance would be more successful than flamboyance in securing rights for 
Muslims. He reminded the participating delegates that approval for the con- 
gress had been granted on the condition that only religious and cultural issues be 
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addressed, which would make it illegal to introduce political issues into the 
agenda.*! 

The second line of thought was represented by young Volga Tatar intellec- 
tuals, such as historian Hadi Atlasi and Socialist Revolutionaries A. Ishaki and 
E Tuktarov. Opposing Gasprali’s apolitical stand, they welcomed the political 
aspirations of Ittifak but found its program too moderate to be satisfactory.*? 
Hadi Atlasi considered that, in a century marked by wars of liberation, putting 
trust in political debate for gaining rights and freedom was not only unrealistic 
but also outright irresponsible to future generations. He believed that action 
and direct participation were needed.*? Following a similar line, E Tuktarov 
and A. Ishaki spoke from a class position, although at first glance, Tuktarov's 
emphasis on the antagonism between the views of the young and the old 
generations might have given the impression that he saw the disagreement as a 
fathers-and-sons conflict. A. Ishaki was much more outspoken in his criticism 
of the shortcomings of Ittifak: He stressed that, even though they shared the 
same faith, no single political party could accommodate all Muslims because 
Muslims belong to different social classes. He also pointed out that a union of 
all Muslims, an Ittifak, would be possible only if it were confined to educational 
and religious issues and as long as it excluded the idea of one political program 
for all. 

A third line of thought found expression in the opinions of Volga Tatars S. 
Alkin, S. Sytrlanov, and Y. Akchura, who represented the voice of the liberal 
majority. They answered the criticism of the Left by emphasizing the need for a 
program and a political party for all to give national exposure to the problems 
of the Muslims. Yusuf Akchura replied as follows to the objections of Socialist 
Revolutionaries Tuktarov and Ishaki: “There should be unions based on princi- 
ples of nationality and ethnic origin; despite economic differences, it is always 
possible to unite and organize the most powerful party on principles of na- 
tionalism and religion."** 

If the discussions on politics were divisive, the deliberations on educational 
reforms that took place on August 18 and 19 unfolded in an atmosphere of 
agreement. No substantive objections were registered to the 33-point report 
prepared by the commission, which was headed by A. Apanaev.* 

During the second half of the August 19 session, the commission on 
religious reform, presided over by A. Barudi, presented its thirteen-point report, 
which advocated election of muftis to the Duma and emphasized the need to 
press for government guarantees that muftis would enjoy rights equal to those 
of the Orthodox clergy of the same rank.“ 

On August 19 and 20, the third commission presented the report on 
Ittifak’s political program. Despite opposition from Socialist Revolutionaries, 
such as A. Ishaki and E Tuktarov, the congress adopted a 72-point program 
influenced so heavily by the Kadets that Ittifak could even claim to be a chapter 
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of the Kadet party.*? The Tatar Social Democrats, who had grouped around the 
newspaper Ural, called Ittifak “Tatar Kadetism in chalma (national dress) and 
tiubeteika (national head dress)."** Despite such criticism, the majority of the 
delegates were resolved to give Ittifak formal organization as a Muslim popular 
party. To accomplish this end, they outlined the framework of the political 
bureaucracy necessary for establishment of a party, and the congress elected, by 
secret ballot, a central committee comprised of fifteen members, eleven of 
whom turned out to be Volga Tatars.*? 

Even though formally elevated to the status of a party and endowed with its 
own bureaucracy, Ittifak could hardly develop an effective political machine. It 
suffered from a double handicap: The close association with the Kadets made it 
impossible to pursue an independent course of political action at the national 
level, and its very raison d'étre, unity, ruled out any receptiveness to the demands 
of the dissenters. The Kadet connection was undeniably clear when the Mus- 
lims sent their deputies to the first Russian Duma (parliament), which was 
convened in April 1906. 

The brevity of the life of the First Duma (April-July 1906) made it 
impossible for the first generation of Muslim deputies to develop a collective 
identity and a coherent course of action as a Muslim bloc. Instead, all 25 
deputies, of whom 12 were from the Volga-Ural region, chose to register their 
adherence to the Kadet party as individual choices rather than a corporate 
choice.5? The activities of the Volga Tatar deputies in the First Duma were 
confined to the speeches delivered by Akhtiamov, Matinov, and Syrtlanov, who 
were neither bold nor original in reiterating some of the religious and cultural 
concerns voiced by jadid reformers.5! (See the Appendix for the names of Volga 
Tatar and Bashkir deputies to the First through Fourth Dumas.) 

When Nicholas II dissolved the First Duma on July 7, 1906, a group of 
mainly Trudoviki deputies assembled in Vyborg to register their protest and to 
sign a manifesto that called on all Russian citizens to refuse to pay taxes or to 
report for military service. Six Muslims signed the Vyborg manifesto, three of 
them—S. Alkin, S. Janturin, A. Akhtiamov—were from the Volga-Ural region. 
This action prevented them from running for election to the Second Duma and 
led to their harassment by the Russian authorities. 

The Second Duma met from February 20 through June 1, 1907. Its 
composition was much more radical than that of the first because the socialist 
parties had abandoned their boycott tactics and joined the elections. The 
Kadets were able to seat only 99 deputies; the Trudoviki, 98; Socialist Revolu- 
tionaries, 37; Social Democrats, 66; national minorities, 94; Octobrists, 12; 
moderate conservatives, 23; extremists, 10; independents, 52; and splinter 
groups, 7.53 The Russian Muslims gained 35 seats in the Second Duma; of 
these, 15 belonged to Volga Tatars.5* 

The sessions of the Second Duma took place shortly after the Second 
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Muslim Congress, which had formalized the plan for an all-Russian Muslim 
union, although Ittifak had not yet been registered as a party. Under the impact 
of this reasserted commitment to Muslim union, Ali Mardan Topchibashi set 
forth to organize the Muslim deputies into a separate faction within the Duma. 
His attempt was partly successful: 29 deputies responded to his call; the 
remaining 6, who almost all belonged to the socialist revolutionary Tangchi 
group, formed a separate bloc called Musulman Hizmet Taifesi (Muslim Labor 
Party) and joined the Russian Trudoviki, whose agrarian polices they found 
most representative of their interests.55 These 6 dissenters—H. Atlasi, A. 
Nejmetdinov, A. Massagutov, K. Khasanov, A. Badamshin, and Z. Zeinalov— 
soon became known as Dumachilar because they published a newspaper 
entitled Diwna.5* Within the group, Zeinalov (an industrial worker) was the 
only member who was from the Caucasus. The remainder were all from the 
Volga-Ural region. Their adherence to the Trudoviki agrarian program does not 
necessarily indicate that they were all peasants. Hadi Atlasi was a teacher and a 
writer.5? K. Khasanov, the spokesman of the group, was also a teacher. 
A. Badamshin and H. Massagutov were merchants. Only A. Nejmetdinov was 
a peasant, and he owned 37.8 acres of land and was also a mullah.5* 

As a group, the Dumachilar were not representative of the poor landless 
peasantry, and, despite the fact that they advocated free distribution of land to 
the peasants, they never gained a large audience among the Muslims.*? When 
the Second Duma was dissolved on June 2, 1907, the members of the Muslim 
Trudoviki group joined either the Socialist Revolutionaries or the Social 
Democrats. 

Those Volga Tatars who remained loyal members of the Muslim faction of 
the Duma adhered closely to the political philosophy and program of the 
Kadets. The land issue was central to the deliberations of the Second Duma, 
deliberations that were dominated by the Russian Constitutional Democrats, 
whose agrarian program favored land sale to the peasants at market value 
rather than an established general price. Despite their adherence to the Kadet 
program, most members of the Muslim faction paid special attention to the 
problems of land tenure in the borderlands. S. Syrtlanov and M. Khasanov 
pointed out in their speeches that, in Bashkiria and in the steppes, the resettle- 
ment policies of the government were in direct conflict with the economic 
interests of the local population (which was mainly Muslim).© 

When the Second Duma concluded its term on June 2, 1907, neither the 
Muslim faction nor the Dumachilar, nor for that matter, the Russian parties 
whose philosophies they adhered to, could pride themselves on major accom- 
plishments. Once more, the life of the Duma had been too short to make 
possible the emergence of coherent economic or political programs. 

The new electoral law of June 3, 1907, reflected the Russian government's 
efforts to efface the liberal and national minority groups from the political scene 


Jadids in Politics — 119 


and establish the supremacy of the conservatives. The number of Kadet deputies 
elected to the Third Duma under the terms of this new law dropped to 53; they 
were opposed by 288 right-wing conservatives. The Trudoviki and the Social 
Democrats could send only 14 and 19 deputies, respectively, and large areas on 
the eastern borderlands were deprived of the right to participate in elections.*! 
The number of Muslim deputies dropped to 10; of these, 7 were Volga Tatars 
belonging to the Muslim faction. 

The social background of the Volga group was the same as that of Ittifak: 
jadid intelligentsia, bourgeoisie, and landowners.® The social background of 
the entire Duma can be discerned from the observations of the British corre- 
spondent for the London Times, which need no additional comment: “The 
deputies struck me as being not only better-dressed, but generally more cultured 
than their predecessors. An entire absence of peasants straight from the plough, 
and a large contingent of priests were equally noticeable. For the first time the 
Left benches were empty and the Right benches were crowded.”63 

The strong representation of the Orthodox clergy in the Third Duma led to 
a revival of missionary designs toward the inorodtsy. The educational policies of 
the government came under the influence of Bishop Nicholas of Warszaw, who 
in one of his speeches to the session of the Duma, argued that the task of the 
government was “to russify all non-Russians and to convert to Orthodoxy all 
non-Orthodox elements.” In response, the Volga Tatar deputies once again 
concentrated their efforts on issues of education and religious rights. Cs 

The Third Duma addressed the issue of elementary school reforms. The 
Muslims defended the right to provide their children with an elementary 
education in the national language. In this request, they were opposed by the 
Russian nationalists, represented by deputy Alekseev who argued that the 
Russian language should be given more attention in the Muslim elementary 
school curriculum.“ 

Perhaps the most vocal defender of the Muslim viewpoint in the Third 
Duma was the deputy from Kazan, S. Maksudov. He challenged the state 
budget, which allocated to Muslims only 54 thousand out of a total of 2.5 
billion rubles and defended the religious rights of Muslims and their right to a 
national education, pointing out that Muslims did not reject Russian culture in 
principle; they just kept away from it because its messengers had been either the 
priest or the uriadnik (village policeman). As a representative of the liberal jadid 
intelligentsia who favored a rapprochement with the Russian people and Rus- 
sian culture, however, Maksudov made a distinction between the Russian 
government and the Russian people. In one of his speeches, he noted: “We, and 
the Russian people, we understand each other; we have never confused the 
Russian people with the Russian government. Speaking against the government, 
we know perfectly well that it represents a handful of individuals who do not 
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have anything in common with the Russian people and who most of the time 
misjudge their interests.“ 

The Muslims were a weak minority in the Third Duma. Their allies, the 
Kadets— whose support they relied on— were also weak. The only hope for the 
liberals seemed to be to unite in a coalition and, as Maksudov suggested, to 
advance a purely political platform void of all economic concerns.“ Such a 
coalition never materialized, and Muslims grew increasingly dissatisfied with 
the results of the Duma. One of the deputies, M. Haidarov, blamed the poor 
performance of the Muslim faction on the paucity of human resources. He 
noted that the Muslim faction was under-represented and understaffed; it was 
not able to challenge some of the resolutions because it lacked the manpower to 
prepare the adequate background information. Hence, the Muslim deputies in 
the Third Duma were strangers working for other commissions. 6? 

The Muslim faction of the Fourth Duma (November 15, 1912, to February 
16, 1917) was comprised of only six deputies. Five of them were Volga-Ural 
Muslims.”° Sadri Maksudov, who had been one of the most active Muslim 
deputies in the Third Duma, was not re-elected, but as a Kadet, he spoke on 
behalf of the Russian Muslims at the Central Committee meetings of the Kadet 
party. The negligible size of the Muslim faction and the irregular sessions 
(interrupted by long intermissions) of the Fourth Duma, were perhaps among 
the causes of its failure to achieve any concrete results toward meeting the 
grievances of the Russian Muslims. 

Some of the jadid leaders, including previous Duma deputies, such as 
Topchibashi, however, believed that what the Muslim faction in the Fourth 
Duma needed was an infusion of new ideas from the communities. Conse- 
quently, in February 1914, some jadid leaders held a meeting in St. Petersburg, 
to draft a list of issues to serve as a guideline for the Duma deputies. The list 
reiterated the requests for improvement of education and religious autonomy; it 
also raised the issue of bank credits for Muslims.?! 

The energizing, revitalizing effect the ideas stemming from the meetings of 
jadid leaders had on the Muslim faction of the Fourth Duma contributed to 
increased involvement of the Muslim deputies in the deliberations of that body. 
Thelobbying of the Muslim deputies was responsible for the fact that the Fourth 
Duma approved the proposal that provided state subsidies for teaching Muslim 
religion in Tatar schools, a proposal that had met strong opposition in the 
senate. Monseigneur Nicholas, the archbishop of Warzsaw, for example, ar- 
gued that granting state subsidies for the teaching of Muslim religion would 
mean “placing Islam on the same level with the Christian religion.“ 

This rather minor gain in the area of education did not render the Muslim 
faction immune to criticism. Tatar newspapers carried articles that suggested 
solutions to their apparent lack of political power: these ranged from replace- 
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ment of the existing deputies with more energetic ones, to proposals for new 
coalitions within the Duma.“ 

One such proposal came from Fuad Tuktarov, who in 1906, had opposed 
Ittifak's Kadet connection, but who in 1914, suggested: “It is necessary to hide 
(even if only for the moment) behind the more powerful. And the more powerful 
can be neither the Rightists, nor the Oktobrists, but only the Progressists."?* 
What Tuktarov in fact implied was that the success of the Tatars in the Duma 
would depend on their alliance with a political party that was even more 
conservative than the Kadets, whom he had bitterly criticized in 1906. 

The Muslim faction reacted to the wave of grass-roots criticism and worked 
hard at improving its image. Between 1910 and 1916, in an effort to reach the 
people and inform them about the political life in St. Petersburg, it published its 
own newspaper, Millet.“ The publication did little to alleviate Muslim commu- 
nities’ dissatisfaction with the Duma, however, and the jadid intellectuals 
reached out for the last resource: the convocation of the Fourth All-Russian 
Muslim Congress. 

As compared with its earlier counterparts, the fourth congress, which took 
place in St. Petersburg between June 15 and 25, 1914, was a modest gathering, 
both in size and scope. Some 40 delegates, 6 of whom were Duma deputies, 
attended and discussed primarily matters concerning education and religious 
reforms.?5 Despite the attempt of the fourth congress to boost the life of the 
Muslim faction, the existence of such a faction was eventless and self-effacing 
until 1917. 

The fate of the Muslim faction in the Duma was perhaps the best indicator 
of the destiny of the political aspirations of the Volga Tatars as a whole. The 
jadid intellectuals, who in 1905 and 1906 had undertaken the task of bringing 
the Tatar umma into the stream of Russian politics, had been insufficiently 
prepared to accomplish this task. Their timidity in approaching politics was 
indicative of a conflict between an intellectual orientation toward the West and a 
strong, emotional attachment to Islam—if not as a faith, at least as a cultural 
heritage. 

The Volga Tatars were also handicapped by problems of political lead- 
ership. Y. Akchura had a strong emotional commitment to the political future of 
the Russian Muslims, but having lived most of his life abroad, knew little about 
the details of Russian political life and societal development. His achievements 
in Russian politics registered a gap between ideal and performance, namely 
because much too often he gave literal interpretations to the promises of the 
Russian liberals. 

The conservative backlash, which began in Russia in 1907 as a reaction to 
the liberal euphoria of the period 1905 to 1907, struck a major blow to the 
political leadership of the Tatars as many intellectuals (Y. Akchura included) 
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emigrated to Turkey, Europe, or the Middle East.“ Poor in human resources 
and handicapped by an almost exclusive commitment to education and re- 
ligion—the only concerns shared by the entire umma—the Tatars did not 
succeed in developing an independent political life. Ittifak never became a party. 
The best recognition it achieved was as a political faction, much too small to 
justify the ambitions the jadids had outlined in 1905 and 1906 or to satisfy the 
needs of the Tatar umma. 
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10 The Revolution: From 
Cultural Autonomy 
to the Tatar ASSR 


People who have bolidays—are rich people: 
Their name is carried by the festive winds of holidays. 
Their flags always waving. 
Bayrame bar khalik—bay kbalik: 
Gasirlarning bayram jillarenda 
Jin Kala 
Bayraklari bara chaykalip. 
(Kharras Ayupov, Bayramnar (Holidays).) 


The February Revolution, which entered on the chariot of insurmountable 
problems faced by a war-exhausted Russia, created a general euphoria that 
became filled with meaning when the traditional tensions between the Russians 
and the ethnic minorities of the empire were pushed into oblivion, or at least 
relegated to the background for the time being. 

That the Muslims were no exception, and the Tatars welcomed the fall of 
the monarchy with anticipation and renewed hopes, was reflected in an editorial 
published in Shura: “The peoples of Russia were helpless and defenseless slaves 
to this very day. Now they are free, they are in a position to decide their own 
affairs according to their own wishes... The main principles of the new 
government—freedom, equality, and justice—will now be implemented volun- 
tarily, as dictated by the conscience of everybody and not because of police fear. 
And this is in accordance with the teachings of Islam as well.”! 
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One of the by-products of this euphoria was the centripetal force of Muslim 
unity, which brought together liberals and socialists alike. Between February 
and May 1917, to paraphrase Herzen, the Russian Muslims reminded one of 
the ambivalent Janus whose two faces looked in opposite directions and who 
had but one heart. The heart of the Muslims was committed to their nationalist 
aims, even if, when articulating their programs, some remained indebted to 
Russian liberalism, while others still embraced Russian socialism. Euphoria 
was translated into action as the Muslims responded to the promises of the 
February Revolution with a flurry of organizational activity. 

To coordinate their political actions immediately after the fall of the 
monarchy, the Muslims organized a Muslim Central Executive Committee 
(ISKOMUS) with regional chapters throughout eastern Russia. This committee 
was the result of cooperation between the progressive clergy, the liberal-minded 
bourgeoisie, and the moderate members of the parties of the Left. This diversity 
is perhaps best illustrated by the political affiliations of the most prominent 
members of the Kazan Muslim Committee, which was organized on March 7, 
1917: A. Apanaev (a mullah), S. Maksudov and S. Alkin (liberals), and E 
Tuktarov (a Socialist Revolutionary). The Kazan committee became the voice of 
the Tatar nationalist forces, a voice that was echoed by similar committees in 
other cities of the Middle Volga and the Urals as much as it was supported by 
dynamic press organs, such as Koyash (The sun) and Yulduz (The star) in 
Kazan, Tonmish (Life) in Ufa, and Vaqt (Time) in Orenburg.? 

The March 7 meeting of the Kazan Muslim Committee, presided over by 
the lawyer Tanachev, adopted a program that, in its eclecticism, reflected the 
political affiliations of its members while also epitomizing the Muslim drive for 
unity. In addition to demands of general nature—for an end to the war, for 
convocation of the Constituent Assembly, and for equality of rights between 
Muslims and Russians, to name a few—the program contained demands for the 
organization of Muslim military units and adhered to the programs of the 
Russian Social Democratic Labor Party (RSDLP) and the Socialist Revolution- 
aries on issues of labor and land.? 

The emergence of the Kazan Socialist Committee on April 7, 1917, only a 
month after the organization of the Muslim committee, could suggest that the 
Tatars represented the exception to the rule of Muslim unity. There are valid 
reasons, however, not to exclude them from the front of Muslim unity, for they 
illustrated best the dynamics of unity in diversity. Dominated by people who 
belonged to all shades of the Left, the Kazan Socialist Committee did not 
affiliate itself organically with the Bolshevik party, but maintained ties with the 
Tatar nationalist organizations even as it adhered to the policies of the Bolshe- 
viks on the issues of war, land distribution, and transfer of power to the Soviets. 

The Kazan Socialist Committee, which was the heir to the Workers' Com- 
mittee organized in early March by the Left Socialist Revolutionary Sh. Akh- 
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tamov, embraced an ideology that, despite its socialist label, was a mélange of 
Marxism and pan-Islamism. Its president was the charismatic Muslim revolu- 
tionary Mullanur Vakhitov; the position of vice president was entrusted to a 
woman, E. Mukhitdinova; and its secretary was I. Kuliev. In June 1917, 
M. Sultangaliev joined the presidium. As in the case of the Muslim committee, 
the Kazan Socialist Committee relied on its own press organs for reaching the 
Tatar masses, a task fulfilled by the newspapers Awaz (The echo) and Qai Bairaq 
(The red banner). 

Despite the Kazan Socialist Committees lack of political homogeneity, the 
Bolshevik party supported it because, as an organization that brought together 
Bolsheviks, Mensheviks, and Socialist Revolutionaries, the committees eclec- 
ticism was outweighed by the benefits derived from gaining access to a channel 
of communication with the Tatar masses.* 

The decision of the Bolshevik party to support the Kazan Socialist Commit- 
tee should not be viewed as an aberration. It illustrates once more the tactical 
flexibility of the Bolsheviks, who disregarded ideological incongruities and 
chose to gamble on the opportunity to use the Kazan Socialist Committee as a 
training camp for genuine Marxism. What they failed to see, however, was that, 
even for the most ardent self-acknowledged socialists and communists of the 
committee, commitment to Marxism was only secondary to allegiance to 
nationalist goals. 

The manner in which the Muslims perceived class and ethnic and religious 
solidarity is illustrated by the statement of their Central Provisional Bureau 
when the call for an All-Russian Muslim Congress was launched in the spring 
of 1917: 


Our slogan is "Muslim citizens, organize!" We Muslims belong over- 
whelmingly to that middle segment of the society which is democratic [sic]. 
We have a pitiful number of the representatives of capital and those of the big 
landowners. Class differences among Muslims are still weak. This is our plus 
and our minus. Class differences lead to intense political activity—and this is 
a plus; but they also weaken the general unity of the nation—and this is a 
minus. Let us weaken the minus and strengthen the plus.‘ 


Once launched, the call for the All-Russian Muslim Congress was the 
moving force behind the guberniia congresses of Muslims held in Ufa (April 14 
through 17) and Kazan (April 23 through 29). In addition to these congresses 
(which addressed issues of general concern, such as national self-determination, 
cultural autonomy, and education), Kazan hosted, at the end of April, the First 
Congress of Muslim Women from the Volga region, Siberia, Turkestan, Cau- 
casus, Crimea, and Lithuania, as well as the Congress of Muslims from the 
Armed Forces.$ 

On May 1, 1917, the First All-Russian Congress of Muslims brought to 


128 VOLGA TATARS AND THE SOVIET STATE 


Moscow some 900 delegates covering a broad political spectrum from the 
conservative Right to the revolutionary Left. Only the handful of Muslims who 
had formally adhered to the Bolshevik party chose to ignore this political event, 
which unfolded under the banner of unity and religious and ethnic solidarity in 
the best of jadid traditions.? 

The detailed work on specific issues was entrusted to nine commissions that 
addressed the issues of state organization, local administration, elections to the 
Constituent Assembly, education, religion, armed forces, land, labor, and 
women. The delegates supported the development of a school system along 
jadid lines and favored the creation of exclusively Muslim national military units 
and the establishment of an Islamic Religioius Board (Mahkámá-i-Shargiia) at 
Ufa, a board that would be independent of the Russian authorities. 

On May 11, during its session devoted to the issue of religious administra- 
tion, the congress fulfilled another dream of the Muslims: Putting an end to the 
tsarist practice of nominating the members of the religious administration of the 
Muslims, it elected the members of the newly established religious board. The 
congress elected the new mufti (G. Barudi) and the six kazis (judges)—one of 
whom, Muhlise Bobi, was a woman.* 

The spirit of unity at the congress went unchallenged, even by the resolu- 
tions on the issues of land and labor and despite the radicalism of the platforms 
borrowed from the Social Democrats and Socialist Revolutionaries. Demands 
for an eight-hour working day and for abolition of private landed property 
were, to some extent, stripped of their radicalism when they were presented 
within the context of a program that made demands for construction of 
mosques and of schools for Muslim workers at their places of employment and 
that also argued in favor of giving Muslim workers the option of celebrating 
their religious holidays if they wished.? 

It was on the issues of state organization and the role of women in the new 
society that social conservatism and inertia, as well as the imperatives of 
diversity in national experiences, strained the unity of the Muslims. And in both 
cases, the Tatars rode against the general tide. 

Of the 30 delegates (22 men and 8 women) who addressed the womens 
issue, the majority of those who supported equality of the sexes in politics and 
spoke against polygamy and the veil were Volga Tatars. The arguments of 
G. Barudi and M. Bigi and of women delegates, such as E. Mukhitdinova, 
I. Tuktarova, and E Kulakhmetova, although clearly articulating the impor- 
tance of equality of the sexes, were incapable of drawing unanimous support, 
and the resolutions on this issue were contested by 226 delegates, who signed a 
letter of protest.!? 

As for the issue of state-building, the majority of the Volga Tatars sup- 
ported an extraterritorial cultural autonomy within the confines of a cen- 
tralized, but democratic, Russian republic. However, they ran into staunch 
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opposition from the federalists (Azeris, Crimeans, and Central Asians) who 
were in favor of territorial autonomy within a federal republic. The federalists 
won by 446 votes to 271, and among them was a handful of Volga Tatars who 
did not share the centralist view of their conationals. A. Suleimani, E Tuktarov, 
and F Karimi saw the danger of denationalization and russification as a natural 
outcome of extraterritorial cultural autonomy. This concern was articulated 
very clearly by Karimi: “Should there be no federation, then people from 
regions with a high density of population will be resettled to areas that are 
sparsely populated . . . Turkestan will be flooded with Russians. Turkestan will 
look like Tambov guberniia and this, no doubt, is not in Turkestan’s favor."!! 

The cultural autonomy platform was implicitly pan-Turkic because, with- 
out the forbidding walls of statehood among them, the various Turkic peoples of 
Russia could borrow from each other more freely and eventually bring about a 
form of political symbiosis. The defeat of the cultural autonomy platform dealt 
the most serious blow to Muslim unity. 

In an effort to salvage this unity, the congress established the Milli Shura 
(Central Muslim council), which was conceived as an organization aimed at 
building bridges and coordinating the political actions of all Muslims. There 
were some Muslim leaders, such as the Volga Tatar A. Ishaki, who went so far as 
to view Milli Shura as a Muslim counterpart to the Provisional Government. He 
argued that, as a central agency, Milli Shura's decisions should be binding on all 
Muslims until the convocation of the Constituent Assembly. His opinion was 
not generally shared, and one of the most articulated challenges came from a 
fellow Volga Tatar, G. Ibragimov, who warned: “No, this is not an organ with 
decision-making powers. This is merely an organ that can implement deci- 
sions. 12 Thus, the Milli Shura and ISKOMUS set forth to coordinate the 
political actions of the Muslims.!? 

The delegates at the congress accepted the usefulness of periodically con- 
vening all-Russian congresses of Muslims and even suggested locations for the 
next three: Kazan, Tashkent, and Baku. Consequently, the Second All-Russian 
Congress of Muslims was held in Kazan between July 21 and August 2, 1917. 

The Second All-Russian Congress was an almost exclusively Volga Tatar 
political event because the Central Asians and the Azeris, who did not share the 
Volga Tatars’ views on extraterritorial autonomy, chose not to join. Further- 
more, those few delegates from Crimea, Bashkiria, and North Caucasus who 
attended the second congress had, in fact, been assimilated politically by the 
Volga Tatars. Although the limited attendance was tangible proof of the rift in 
general Muslim unity, the second congress ironically emerged as an example of 
Tatar unity—as the proof of the leveling effect of Tatar nationalism that had 
rendered meaningless, at least for the time being, the ideological differences 
between various shades of socialists, on one hand, and between socialists and 
liberals, on the other. 
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The Second All-Russian Congress was a much more mature, structured 
political event for at least two reasons: lt was void of the national festival 
euphoria of the first congress, and it unfolded in a much more sober, busi- 
nesslike, organized fashion, benefiting greatly from the careful preliminary 
work the Volga Tatars had done in preparation for it.!“ 

The delegates addressed the same issues that had been discussed in 
Moscow, focusing especially on the substance and implications of extrater- 
ritorial autonomy. The new issue that drew unanimous attention was the 
importance of preparing Muslims adequately for elections for the Constituent 
Assembly. The Volga Tatars won the day on the issue of autonomy when the 
extraterritorial cultural autonomy of the Muslims of inner Russia and Siberia 
was proclaimed at the July 22, 1917, joint session of the Second All-Russian 
Congress of the Muslims and at the congresses on Muslim religious and military 
issues that were being held simultaneously in Kazan.!5 

The Muslim Military Congress was convened at the initiative of the Harbi 
Shura (provisional Muslim military council), which had emerged in April 1917 
under the leadership of I. Alkin. The congress confirmed the authority of Harbi 
Shura and decided to proceed with the organization of Muslim military units 
because “the standing army had to be reorganized on the national principle.“ 
On July 22, however, the military congress relegated specifically military issues 
to the background and shared in the purpose and meaning of the joint session, 
which proclaimed the extraterritorial cultural autonomy of the Muslims of 
inner Russia and Siberia. Any additional symbolism notwithstanding, the green 
and red banners that were raised when autonomy was solemnly proclaimed 
were first of all symbols of Tatar unity born of the belief and hope that Islam, 
nationalism, and socialism were the ingredients of a viable political symbiosis. 
Thus July 22 became the official national holiday of the Muslims of inner Russia 
and Siberia. 

The joyful occasion, however, did not affect the political realism and 
pragmatism of the delegates. They were aware that, to convene a Muslim 
deliberative body, a Millet Mejlisi (national assembly) of their own, there was 
much preparatory work to be done. With this purpose in mind, they organized 
a Milli Idare (national board), which, from its headquarters in Ufa, was to 
coordinate implementation of extraterritorial cultural autonomy while also 
doing the preparatory work for convening the Millet Mejlisi.'” 

The only bystanders to the flurry of organizational activity that brought 
together the socialists and liberals during the spring and summer of 1917 were 
the few Tatars who had joined the Kazan Bolshevik party organization. The 
Bolshevik leadership, who fully appreciated the political implications of Tatar 
unity and nationalism, set forth to weaken it, and Tatar Bolsheviks, such as K. 
Iakubov, A. Mukhitdinova, Kh. Gainullin, la. Chanyshev, and V. Shafigullin, 
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directed their efforts toward encouraging defections from among socialists and 
liberals alike.!* 

During the spring and summer of 1917, this minority seemed to be engaged 
in an exercise in futility, but its fortunes changed when the October Revolution 
pushed the Bolsheviks into the limelight of history. The events between February 
and October 1917 revealed the strength of the nationalist forces among Mus- 
lims, and in the true tradition of Bolshevik tactical flexibility, the Soviet of 
People’s Commissars adopted the proposal for the Appeal to the Muslim 
Workers of Russia and the East, on November 20, 1917. The fact that the 
appeal was personally signed by Lenin and Stalin illustrates the importance the 
new government placed on reaching the Muslim masses. The message of the 
appeal was direct, linking the promise for a bright future for the Muslims with 
the future of the revolution: “Build your national life freely and without hin- 
drance. You have the right to it. Know that your rights and the rights of all the 
peoples of Russia are being protected by the full force of the Revolution and its 
organs, the Soviets of Workers, Soldiers, and Peasant Deputies."!? 

The appeal was followed by a series of goodwill gestures. The Suyumbike 
Tower of Kazan was transferred to the trusteeship of the Kazan Socialist 
Committee, and the holy relic of Islam—the Qur’an of Othman—was taken 
from the Petrograd National Library and placed in the care of the Muslims of 
Petrograd. For a short period of time, the Bolsheviks even tolerated the crescent 
moon that the Tatars placed on the Suyumbike Tower after taking down the 
double-headed eagle. 

These acts, however, were only a prelude to substantive political moves 
aimed at attracting the Muslims to the cause of the Revolution. That these were 
shrewd tactical maneuvers on the part of the Bolshevik leadership is suggested 
by the fact that, referring to the issue of the Suyumbike Tower, Stalin com- 
mented: “If the transfer of the tower and the mosque will bring even the smallest 
contribution to the cause of the Revolution, Lenin will regard it as a matter of 
utmost importance."20 

At least two imperatives called for prompt action on the part of the 
Bolshevik government: 


In all Muslim areas, the Muslims had been spectators in the October 
events. The Revolution had been a “Russian affair," as epitomized by the 
composition of the various revolutionary organizations.?! 

Muslim nationalist organizations, such as Mulli Shura, Milli Idare, Harbi 
Shura, and Millet Mejlisi, continued to function in the Middle Volga until 
the spring of 1918. They were participants in a de facto dvoevlastie (dual 
power) in which parallel Soviet and Muslim administrative bodies com- 
peted for the control of the Muslim populations. 
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The National Assembly of the Muslims of Inner Russia and Siberia con- 
vened in Ufa between November 20, 1917, and January 11, 1918. In the 
interval since the Second All-Russian Congress of Muslims held in Kazan in July 
and August of 1917, the Volga Tatars' view on the issue of autonomy had 
changed substantially The more than one hundred delegates attending the 
meeting of the National Assembly in November were almost equally divided 
between the supporters of extraterritorial cultural autonomy (Turkchilar) and 
those who favored territorial national autonomy ( Tufrakchilar). Under the new 
political conditions that had emerged after the Bolshevik revolutions of 1917, 
the assembly opted for territorial autonomy. On November 19, 1917, it pro- 
claimed an autonomous Idel-Ural state. The founding principles of the state 
required that the Tatars and the Bashkirs represent the majority of the popula- 
tion within the boundaries of a territory that had to be contiguous while also 
possessing economic and cultural unity.22 

The assembly met in closed session to hear a presentation by S. Mamliev, a 
member of the Petrograd Executive Committee of Milli Shura, who reported to 
the deputies that Stalin had approached the Milli Shura with a project for the 
organization of a Central Commissariat for Muslim affairs (Muskom) and 
invited Tsalikov to become its first commissar on the condition that Milli Shura 
merge with Muskom.?? The deputies turned down the invitation, but its 
significance should not be ignored, for it reflected the urgency with which the 
Bolsheviks approached a tactical alliance with the Tatar nationalists, even if it 
was a precarious and temporary one. 

The decision of the assembly did not lessen the perseverance of the Bolshe- 
vik leadership, whose search for allies continued until Mullanur Vakhitov, 
chairman of the Kazan Socialist Committee, accepted the chairmanship of 
Muskom, which was created by the January 17, 1918, decree of the Council of 
People's Commissars as an agency of the Peoples Commissariat of Nationalities 
(Narkomnats).?* Vakhitov was joined by G. Ibragimov and Sh. Manatov, who 
became Muskoms first vice-chairmen.?5 Their decision to take positions of 
leadership in a body not sanctioned by the National Assembly created the most 
serious rift in Tatar unity. 

In March 1918, Muslim commissariats were organized in the provinces. 
They had their own press organs—Esh (Labor) in Kazan and Mamadish Tavisbi 
(The voice of Mamadysh) in Mamadysh— both of which followed the tradition 
of Chulpan (published by the Petrograd-Moscow Muskom) and embarked on 
the urgent task of contributing to the political education of the Tatar masses. 

The creation of the Central Muslim Commissariat was the first tangible 
proof that the government was determined not to tolerate any longer the 
peculiar dual power and parallel Muslim infrastructure that had emerged since 
the spring of 1917. Unable to dismantle the Muslim agencies, the government 
could only hope (at least for the time being) to weaken them by setting up rival 
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organizations, such as the Central Muskom. The events of early 1918, however, 
forced the governments hand and provided a pretext for dissolution of all 
Muslim nationalist bodies. 

The Second Muslim Military Congress began its proceedings in Kazan on 
January 21, 1918. Its main task was to address the issue of the autonomous 
Idel-Ural state. The majority of the 150 delegates present at the congress were 
Tatars and Bashkirs who supported the decision of the National Assembly to 
create the Idel-Ural state, but they were confronted with opposition from the 
Tatar Bolsheviks and their sympathizers. When, on February 17, navy captain 
Tokumbetov, one of the members of the Harbi Shura, warned the Bolsheviks 
that “you cannot teach us how to implement self-determination, this is our 
business,” the Bolsheviks responded by staging a walkout.?6 

The open rift in Muslim unity was fully exploited by the Kazan Soviet. On 
February 26, it sponsored the organization of a Revolutionary High Command 
led by Ia. Sheikman but staffed by the Tatars K. Iakubov and S. Galiev, the main 
task of which was to prepare a counteroffensive against the Harbi Shura and the 
Muslim Military Congress. To ensure success and paralyze their opponents, the 
Soviets decreed martial law in Kazan on that same day. Two days later, they 
arrested the entire leadership of Harbi Shura, including Tokumbetov, 
Muzaffarov, and the Alkin brothers, all of whom the Soviets agreed to free on 
the condition that they recognize Soviet power in the Kazan guberniia, renounce 
their plans for an Idel-Ural state, dismantle all national organizations, and 
place the Muslim national units under the control of the guberniia Muskom. 
They refused and escaped to the Tatar suburb of the city of Kazan located across 
the Bulak River. There, they reiterated their commitment to the Idel-Ural state 
and proclaimed a national government, which the Soviets pejoratively labeled 
the Trans-Bulak Republic. 

The flight of the nationalists from Kazan marked the beginning of the end 
of their aspirations for a large Turkic state in the Middle Volga. Their strong- 
hold across the Bulak was stormed on March 28, and within a few days, Kazan 
was completely under the control of the Soviets and the Red Army. Hopes for 
resurrecting the dream of an Idel-Ural state dimmed after a March 26, 1918, 
decree of Narkomnats abolished Harbi Shura. By mid-April, Milli Shura and 
Millet Mejlisi had fallen victims to the same harsh measures.?? 

Freed of the hindering presence of the rival Muslim national organizations, 
the Bolshevik government turned to Muskom as the Muslims' only represen- 
tative body and enlisted its aid in rallying the support of the Muslim masses for 
the new regime. 

The spring of 1918, which saw the beginning of the Civil War, was a critical 
time for the Bolshevik regime, and developing military preparedness and build- 
ing up the army took precedence over other concerns. It is within this context 
that the emergence of the Central Muslim Military Collegium acquires signifi- 
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cance and additional meaning as a much needed tactical move and not a 
response to the needs of the Muslims. 

The Central Muskom had a military section led by In. I. Ibragimov, a 
member of the Executive Committee of Muslim soldiers on the Northern front. 
The main task of the section was to assist local Muskoms "in organizing 
battalions of the Worker-Peasant Red Army."?* On April 28, 1918, the military 
section was reorganized as a military collegium under the name of Central 
Muslim Military Collegium (CMMC) and staffed by four Tatars and two 
Russians: M. M. Vakhitov, In. I. Ibragimov, M. G. Aliev, I. Abdrashitov, A. K. 
Malikov, and M. G. Konov. 

The fortunes of the Civil War in the Middle Volga affected the organization 
of the collegium. The White occupation of Kazan between August 7 and 
September 10, 1918, delayed organization of the CMMC and caused its 
leadership a serious loss when M. Vakhitov was shot by the White occupying 
forces on August 19. As soon as the Red Army recaptured the city on Septem- 
ber 10, 1919, all Soviet and Soviet-sponsored Muslim organizations were 
resurrected. 

The CMMC resumed its activity on September 12. Under its new presi- 
dent, Mirsaid Sultangaliev, a draft for the statute of the CMMC was developed 
promptly and was adopted at the November 2, 1918, meeting. As stated in the 
statute, the main goal of the collegium was "to assist the Peoples Commissariat 
of War [Narkomvoen] in organizing loyal Muslim units of the Red Army 
throughout the republic, to assume leadership in the political education of the 
Muslim soldiers of the Red Army, and to disseminate the ideas of Communism 
among them.“ 

The goals of the CMMC determined its structure. The Bolshevik lead- 
ership placed special importance on its political section, whose primary do- 
main was agitation and propaganda. The main vehicle for propaganda work 
was the newspaper Q Armiia, published in Tatar, an added testimony to the 
prominent role of the Volga Tatars among Russian Muslims. 

Order no. 276 issued on November 20, 1918, by the Revolutionary War 
Council (Revvoensovet) confirmed creation of the CMMC as an agency of 
Narkomvoen. The proposal for the statute, however, was yet to be approved. In 
fact, the struggle for the collegium itself was closely intertwined with the efforts 
of its leadership to secure Narkomvoen and Narkomnats' approval for the 
statute proposal. 

Narkomnats had discussed the proposal first at their January 16, 1918, 
meeting. At a second meeting, held on January 27, they decided to abolish the 
CMMC on the grounds that it would duplicate the work of the existing Soviet 
and Muslim organizations. 

Sultangaliev, who was president of the CMMC and a member of the 
Collegium of Narkomnats, had been absent from those crucial meetings. On 
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learning of the decision to abolish, he approached Stalin personally to secure his 
support for the collegium. 

The struggle for the collegium continued, and an amended proposal for the 
statute was finally approved on July 12, 1919. This decision could be inter- 
preted as a tactical retreat within the context of the Civil War crisis that 
confronted the Soviet regime during the spring and summer of 1919, a crisis 
that made it imperative for the party and the government to win over the loyalty 
of the Muslims. Such a hypothesis is supported by the fact that as soon as the 
danger of the Civil War had ended, the Revolutionary Military Council issued 
its order no. 2005 of October 1, 1920, and dismantled the CMMC. 3° 

The precarious existence of the collegium was governed from its inception 
by a peculiar quid pro quo for which the Muslim perception of the nature and 
purpose of national units, and of the collegium as a whole, was responsible. The 
Muslims genuinely believed in a symbiosis among Communism, Islam, and 
nationalism and viewed their national units and the collegium as the catalysts of 
this symbiosis. Initially swept up by revolutionary zeal, they were oblivious to 
the fact that Moscow regarded the collegium and the national units as only 
temporary and convenient instruments for overcoming the language barrier and 
mobilizing the Muslim soldier. Neither the party nor the government leadership 
ever intended to allow the collegium to escape their control, and neither 
considered the needs and specific problems of the Muslims to be a priority. 

Despite the brevity of its existence, the most important contribution of the 
CMMC was in the area of literacy—both basic and political literacy. It is 
certainly here that hidden factors revealed themselves with full force: Because 
no other texts were available, Tatar primers were used for all Muslim soldiers, 
and it was the Tatar theater that was mobilized to carry the political message of 
the new regime to the Muslim soldier. This Tatar dimension of the education of 
the Muslim soldier testified once more to the cultural resourcefulness of the 
Volga Tatars, and revealed their potential for assuming the leadership of a 
Turkic commonwealth in Russia. 

Education and propaganda emerged as the most important goals of the 
CMMC, because as early as the summer of 1918 it was deprived of decision- 
making powers in the military domain. 

In August 1918, in an effort to control the pan-Turkic nationalism of the 
soldiers, all Muslim units (50,000 soldiers commanded by native officers) were 
placed under the general command of the Russian Army. The Volga Tatars and 
the Bashkirs provided the soldiers for most of these units. For instance, the First 
Tatar-Bashkir Infantry Battalion of the Worker-Peasant Red Army, which had 
been formed on April 1, 1918, proved its loyalty to the new regime when it 
participated in the battle to recapture Kazan from the Czechs and the Whites in 
September of 1918. 

In the fall of 1918, the First Tatar-Bashkir Battalion and the First Muslim 
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Communist Battalion were merged under the command of Tatar Kh. Z. 
Gabidullin, who also doubled as the political commissar of what became the 
First Soviet Muslim Reserve Infantry Regiment of Kazan. Similar battalions and 
regiments were organized at Astrakhan, Saratov, Samara, Belebeev, Men- 
zelinsk, Bugul’me, Elabuga, Chistopol, and other places in the Tatar-Bashkir 
country, which provided not only the core but also the bulk of the Muslim units 
of the Red Army. By October 1919, two Tatar rifle brigades had been organized 
as part of the ongoing effort to increase the number of Muslim units in the 
Red Army. 

Once more, the Tatars were singled out for special attention, and an appeal 
published in Qz! Armiia (The red army) on April 6, 1919, read: “Freedom- 
loving Tatar youth, rally under the red banner!"?! 

Apparently Muslims fought bravely and distinguished themselves as good 
soldiers.3? On November 9, 1918, the Highest Military Inspection of the Red 
Army concluded: “Muslim regiments are an example of discipline and 
fortitude.”33 

The fortitude and loyalty of the Muslim units was so crucial in the summer 
of 1919 that the government did not shy away from enlisting the symbolism of 
the crescent moon to its aid. In July 1919, the Red Army High Command 
approved a special badge that only soldiers of the Muslim units were to wear on 
the sleeves of their uniforms: a crescent moon and a star embroidered in gold 
colored thread on the green background of the rhomb in which they were 
enclosed. 

These measures, however, were merely temporary concessions, and in the 
fall of 1920, they came to an end. By that time, having emerged as the victor in 
the Civil War confrontation, the Bolshevik government felt more secure and 
became less willing to accommodate the needs of the various segments of the 
population that had rallied to its support. By 1920, the return of the Qur’an of 
Othman and the Suyumbike Tower, and the crescent moon embroidered on the 
sleeve of the Muslim soldier were gestures that belonged to a past saturated with 
symbolic behavior. The realities of 1920 were void of similar symbolism, and 
these realities had a sobering effect on the Volga Tatars, who awakened to the 
truth of shattered national aspirations as revealed by the fate of the Tatar- 
Bashkir republic. 

On March 23, 1918, just as the menacing clouds of Civil War were 
gathering over the young Soviet state, Pravda carried in its pages the Narkom- 
nats decree proclaiming the "territory of Southern Ural and Middle Volga the 
Tatar-Bashkir Soviet Republic of the Russian Soviet Federation." The signatures 
of I. V. Stalin, M. Vakhitov, Sh. Manatov, and G. Ibragimov gave weight to the 
decree. 

Although not sanctioned by the Bolshevik party organization, the decree 
was welcomed by the majority of the participants in the Moscow Conference of 
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the representatives of the Soviets and Muskoms of Kazan, Ufa, Orenburg, 
Perm, and Ekaterinburg, which was held on May 10 through 16, 1918, and by 
the representatives of the Chuvash and Mordvinian peoples. Only the represen- 
tatives of the Kazan, Ufa, and Ural Soviets, echoing the opposition of the 
Bolshevik party, opposed the idea of a Tatar-Bashkir republic on the grounds 
that it would represent a concession to nationalism; all other delegates sup- 
ported it. Moreover, there was even a request from the representatives of the 
Chuvash and Mordvinian peoples that their territories be included in the 
projected republic.“ 

These initial discussions, and the plans for a Turkic republic in the Middle 
Volga, were rendered meaningless by the outbreak of the Civil War in May 
1918, when the Tatar-Bashkir country found itself in the heart of the confronta- 
tion between the Soviet regime and the White counterrevolution. Plans for a 
Tatar-Bashkir republic were shelved for at least a year, but discussions were 
resumed in 1919 at the initiative of M. Sultangaliev, chairman of the Central 
Muskom and a member of the Collegium of Narkomnats. He submitted the 
project for a Tatar-Bashkir republic to the Second All-Russian Congress of the 
Communist organizations of the Peoples of the East, which met in Moscow 
between November 22 and December 3, 1919. There the delegates renewed 
their support for the formation of a Tatar-Bashkir republic, but at the December 
13 meeting ofthe Politbureau of the Central Committee of the Russian Commu- 
nist (Bolshevik) Party, which was presided over by Lenin, it was decided to halt 
all efforts to create a Tatar-Bashkir republic. 

This decision did not remain unchallenged. The Central Bureau of the 
Communist organizations of the Peoples of the East met on December 16, 
1919, and adopted a resolution to submit the issue of creation of a Tatar- 
Bashkir republic to the plenary meeting of the Central Committee for its review. 
In the same spirit, one of the prominent Tatar Communists, M. Burundukov, 
made his position clear at the joint meeting of the Kazan guberniia party 
organization and Muskom. He emphatically stated his refusal to bow to the 
December 13, 1918, decision of the Politbureau.?$ 

Burundukov, Sultangaliev, and all those who shared hopes for a Middle 
Volga state of the Tatars and the Bashkirs, however, were engaged in a futile 
effort. The die was cast against a large Turkic state on the Middle Volga when 
the Bashkir Autonomous Soviet Socialist Republic (BASSR) was established on 
March 23, 1919. The decree announcing formation of the Bashkir republic was 
the key to erecting administrative, and even cultural, barriers between the 
Tatars and the Bashkirs, whose cultures and historical paths had always been 
closely intertwined. The Idel-Ural or the Tatar-Bashkir state had been divided 
up before it ever came into existence because its existence would have become a 
danger too real to be overlooked by the Soviet government, which was already 
weary of the nationalism of its Muslim minorities. A Tatar-Bashkir republic 
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with the capital at Kazan would have further enhanced the role of that city as the 
political and cultural center of the Muslims of Russia. To prevent Turkic unity 
and the emergence of a dynamic republic in the Middle Volga, the Soviet 
government chose to sponsor the formation of smaller republics; by doing so, it 
also fostered isolation and even nourished old jealousies and rivalries, thus 
facilitating its control over the peoples of the area. 

The idea of creation of a Tatar autonomous republic followed soon after the 
birth of the Bashkir ASSR. The first step toward making such a republic a reality 
was taken at the January 26, 1920, meeting of the Politbureau, when it was 
decided to proceed with the organization of a Tatar republic as an autonomous 
entity of the Russian republic. The proposed resolution regarding the territory 
and borders of the Tatar Autonomous Soviet Socialist Republic (TASSR) was 
submitted to Lenin on March 22, 1920, when in a last effort to reverse the clock 
of history, Sultangaliev tried to resurrect the issue of the Tatar-Bashkir republic, 
only to encounter Lenins unbending opposition to the project. 

Throughout the spring of 1920, party organizations at all levels discussed 
the tasks deriving from the decision to organize an autonomous Tatar republic. 
Those discussions culminated with the joint meeting of the Central Executive 
Committees of the Party and of the Soviet of Peoples Commissars, which on 
May 27, 1920, issued the decree declaring the formation of the Tatar ASSR.?? 
(See maps 4 and 5.) 

The territory designated for the republic covered an area of 68,000 square 
kilometers and was much smaller than the 220,000 square kilometers that 
would have made up the Idel-Ural state. Only 1,459,000 of the 4,200,000 
Tatars living in the Middle Volga area were included in the new republic. 
Despite the fact that, in 1920, the Tatars represented 51 percent of the popula- 
tion of the republic, as compared with the 39.2 percent that was Russian, the 
Tatars could hardly rejoice. The borders of the republic, as they stood in 1920, 
excluded such areas as the Belebeev, Birsk, and Ufa uezds, where Tatars 
represented the majority of the population.?* Moreover, the arbitrary drawing 
of the borders of the Tatar and Bashkir ASSRs not only left 75 percent of the 
Tatar population outside the boundaries of the Tatar republic but also was at the 
root of a paradox whereby the Tatars represented the ethnic majority in the 
Bashkir ASSR. Consequently, the creation of the Tatar ASSR, instead of al- 
leviating some of the national tensions, led to growing dissatisfaction on the 
part of nationalists and Communists alike, who became disillusioned with the 
divide et impera policies of the new regime. 

These disappointments seriously tested the loyalties of the jadid intellec- 
tuals, who had only recently joined the new regime and adopted its ideology. 
The outcome of their soul-searching was an even stronger commitment to the 
national path, the development of the national culture nourished by the belief 
that Communism and nationalism were compatible. 
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The decade that opened with the formation of the Tatar ASSR was domi- 
nated by the political waves made by those who attempted to join Communism 
and nationalism. In the early 1920s, national communism blossomed in Tatar- 
stan because its seeds had been planted in the fertile soil of jadid reformism, 
which had thrived on the double catalysts of secularism and nationalism. 


11 National Communism 
and the Tatar ASSR 
Before World War II 


The winged borse charges and the earth shakes 
He is a free soul— Dreams and Hopes! 

Kanatli at chaba jir buylatip— 

Azat jan ul-Khiyal ham Omet! 


(Zól'fát, Sak bul!) [Be careful!].) 


The Volga Tatars were among the first Muslims to be subjected to communist 
rule. As such, their conflicts and cooperation with the Soviet authorities estab- 
lished precedents for other Muslim groups and determined the evolution of 
future attitudes on all sides. The strength of nationalism and its ability to 
overwhelm and efface the political differences among the Volga Tatars surfaced 
many times after February 1917 and was to leave an indelible mark on their 
political life in the decades to come. 

The Soviet declarations of the establishment of the Bashkir Autonomous 
Republic on March 23, 1919, and of the Tatar Autonomous Republic on May 
27, 1920, washed away the political and administrative foundations of what 
could have become the Idel-Ural state of the Tatars and the Bashkirs.! Yet this 
political reality, despite the brutality of its consequences, or because of them, 
was partly responsible for the endurance of the dream of a Tatar state. Paradox- 
ically, the dream was nursed by Tatar Communists whose jadid nationalism had 
been responsible for their own emergence as national Communists who ad- 
dressed themselves to the complex issues of the relationships between commu- 
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nism and Islam, communism and colonial nations, and communism and 
peasant societies. 

The most articulate spokesman and original thinker of Tatar national 
communism was Mirsaid Sultangaliev. A jadid teacher by training, and a 
sincere Communist by way of a rather late conversion to Marxism in November 
1917, Sultangaliev had become the most influential Muslim Communist in the 
hierarchy of the Bolshevik party by 1920. No matter how sincere his conver- 
sion, however, it had not occurred at the expense of his belief in the ideals and 
national aspirations of his people, and on this issue Sultangaliev stated his 
position clearly: “It is not to sell my nation, to ‘drink its blood’ that I am 
marching with the Bolsheviks. No! . . . No!“ 

As aleading figure in the Narkomnats, the president of the Muslim Military 
Collegium, chairman of the Central Muskom, editor of Zhizn’ Natsional'nostei, 
and a professor at the University of the Peoples of the East, Sultangaliev reached 
a wide audience. It was through these various channels that he articulated his 
own original interpretations of the relationship between communism and Is- 
lam, of the dynamics of the revolutionary process, and most importantly, of the 
relationship between social and national revolution in the economically back- 
ward countries of the East, which as a rule, had experienced colonial oppres- 
sion. Sultangaliev argued that, in an overwhelmingly peasant and semicolonial 
Muslim society, the goal of national revolution represented a higher priority 
than the goal of social revolution. This position was, indeed, a departure from 
Marxist orthodoxy, but the statement is hardly surprising. Sultangaliev was a 
jadid who was rationalizing the experience of the Islamic umma of Russia when 
he argued: "The Muslim peoples are proletarian peoples. There is a great 
difference between the economic situation of the English and French proletariat 
and the proletariat of Morocco and Afghanistan. It should be stressed that 
national movements in Muslim countries have the characteristics of a socialist 
revolution. The national aspirations of the Muslims of Russia have the same 
characteristics.“ 

A companion of Sultangaliev, Veli Iskhakov, justified the urgency of the 
national revolution by arguing that, objectively, “Tatars are more revolutionary 
than Russians because they have been more heavily oppressed by Tsarism than 
the Russians."* 

Galimjan Ibragimov—a member of the Russian Communist Party (Bolshe- 
vik) (RCP(b)] since 1918, a leading writer and journalist, and the chairman of 
the academic center of the Peoples Commissariat (Narkom) between 1919 and 
1929— was not a follower of Sultangaliev.5 They shared, however, the same 
jadid background, which nurtured their nationalism and shaped their thinking 
and perception of culture and politics. As a result, the radical nationalist 
Ibragimov, who at times even criticized Sultangaliev, echoed Sultangaliev's 
concerns for national unity. Ibragimovs speech at the Ninth Tatar Regional 
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Party Conference implicitly justified the prevalence of national solidarity over 
class solidarity among the Tatars: “Our republic differs from the Tambov [and] 
Moscow guberniias not only in its population and way of life but also by virtue 
of the fact that here, the local population experience the Tsarist li. e., Russian] 
yoke."6 

Russian conquest and rule had been equally devastating for the Tatar rich 
and poor. Centuries of discriminatory policies had had a leveling effect, blurring 
class differences and providing the umma with at least one issue on which it 
stood firmly united: the defense of Islam. Hence, for Sultangaliev and his fellow 
national Communists, all Muslims—and for that matter all Tatars— were a 
proletarian nation by virtue of the colonial oppression they had experienced. As 
such, they constituted an exception to the orthodox Marxist concept of class 
struggle, even if their societies featured some identifiable class distinctions. 

In 1918, Sultangaliev argued that, because Tatars and all other Eastern 
peoples had neither a proletariat nor antagonistic classes, they should embark 
on the road of moderate socialism.” Sultangaliev envisaged intellectuals of 
bourgeois background and the progressive jadid clergy marching on this road 
together with the peasants and the not-too-numerous workers in a common 
effort to accomplish the crucial task of national liberation and progress. The 
idea of a united national front as the key to the success of the struggle for 
national liberation, which emerged in the program of the Tatar national Com- 
munists, was in fact the secular replica of the religious concept of the umma. 
The only concession the national Communists made to the Marxist concept of 
class struggle was their willingness to exclude the feudal overlords and the upper 
bourgeoisie from the community of the downtrodden believers. 

The commitment of the Tatar national Communists to the unity of the 
umma, and their defense of the uniqueness of class relations in their society, can 
only be compared with the fascination Kireevskii and his fellow Slavophiles had 
with the concept of sobornost’, the wholeness of the Russian nation. It was this 
belief in Tatar uniqueness that prompted Sultangaliev to call for the replace- 
ment of the hegemony of the Russian people over other nations with the 
dictatorship of these same nations over the Russians.* Projected to the world 
scene, this call translated into a mandate for the domination of colonial 
oppressors by their former colonies. 

How did Tatar national Communists plan to implement this part of their 
program? First of all, by uniting the Muslim masses into an autonomous 
communist movement of their own.? “To be tied to Moscow in every way is to 
ignore greatly the interests of the local people,” argued G. Maksudov, one of 
Sultangaliev's companions.!° 

Aware of this danger of total alliance with Moscow, the Tatar national 
Communists embarked on the effort to organize a Muslim Communist Party as 
early as 1918. The Conference of the Muslim Toilers of Russia, which was held 
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in Moscow in March 1918, adopted the decision to organize a party of Muslim 
Socialist-Communists that would be open to “all revolutionaries who adhered 
to its program."!! The leadership of the new party M. Vakhitov, M. Sul- 
tangaliev, and B. Mansurov—urged the Muslims to commit themselves to a 
purely Muslim Communist Party and refrain from joining the Russian Commu- 
nist Party (Bolshevik). 

In June 1918, at the First Conference of Muslim Communists, held in 
Kazan, the Party of Muslim Socialist-Communists was transformed into the 
Russian Party of Muslim Communists (Bolsheviks). It was conceived as an 
entity separate from the RCP(b) because it was to be open to Muslims only, was 
to have equal status with the RCP(b), and was to enjoy organizational indepen- 
dence to the extent of electing its own Central Committee—a major sign of 
emancipation from the tutelage of the Central Committee of the Russian 
Communist Party 12 

This move toward party autonomy, although not applauded by the Nb), 
was tolerated for purely tactical purposes under the stress of the Civil War. As 
soon as the fortunes of the Bolsheviks changed and they regained the upper 
hand in the Civil War, especially after recapturing Kazan in September 1918, 
Moscow moved to reassert its control over the Muslim Communists. Stalin used 
the First Congress of Muslim Communists, which met in Moscow in November 
1918, to halt the centrifugal forces that had set the course for the emergence of a 
parallel and rival party organization of the Russian Muslims. The Congress of 
Muslim Communists was forced to bring the Russian Party of Muslim Commu- 
nists under the control of the RCP(b). Consequently, the Russian Party of 
Muslim Communists underwent a substantial metamorphosis, re-emerging in 
the process as the Central Bureau of Muslim Organizations of the RCP(b), 
whose central committee became the Central Muskom, presided over the 
Sultangaliev. 

The process of centralization had not yet been completed, however. The 
Eighth Congress of the RCP(b), held in Moscow between March 18 and 23, 
1919, signaled the nature of changes yet to come. The congress resolved that 
“all decisions of the RCP(b) and of its guiding organs are compulsory for all 
party organs, regardless of their national composition."!3 And indeed, in the 
spring of 1919, the Central Bureau of Muslim Organizations of the RCP(b) was 
stripped of its sociocultural meaning and was instead endowed with a 
geographic attribute. It became the Central Bureau of the Communist 
Organizations of the Peoples of the East. For Moscow, this new name had a 
double advantage: It was politically safe and it was neutral from the socio- 
cultural standpoint. Similarly, the Central Muskom became the Tatar-Bashkir 
Commissariat. 

The events of early spring 1919 left no doubt that the RCP(b) and its chief 
expert on nationality problems, Stalin, had reversed the tide of organizational 
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independence that the Tatar national Communists had set in motion in 1918. 
Despite this major setback, however, the Communists of Tatarstan were not yet 
resigned to the demise of the Russian Party of Muslim Communists, and they 
made a bid for autonomy for their party organization at the local level. In 
October 1919, Tatar Communists organized the Muslim Bureau of the Kazan 
Guberniia Committee (Gubkom) of the RCP(b) as the nucleus of a future party 
organization that would be independent of the Gubkom of the RCP(b). The 
president of the bureau was I. Kazakov, an ardent follower of Sultangaliev. Its 
members included G. Enbaey, I. Firdevs, and the top leadership of the Muslim 
Military Collegium: M. Sultangaliev (president), Sh. Usmanov (his deputy), 
and M. Burundukov (military adviser). Encouraged by the promises for auton- 
omy contained in the proclamation of the TASSR on May 27, 1920, the First 
Regional Conference of Tatar Communists, held in Kazan on July 26, 1920, 
adopted the decision to rename the Muslim Bureau of Gubkom the "Tatar 
Regional Bureau of Communist Organizations." 

The August 6, 1920, resolution of the RCP(b), however, emphasized that 
the Regional Committee (Obkom) of the RCP(b) was, in fact, the highest party 
organ of the republic and alone had the power to appoint and replace party 
cadra. The fact that only three of the twelve Communists who served on the 
Obkom Bureau were Tatars is indicative of Moscow's commitment to tighten its 
controls over the party organization of Tatarstan. Even those three — Izmailov, 
Said-Galiev, and Kasymov — were orthodox Bolsheviks who belonged to the 
small pro-Russian left wing of Tatar communism and whose membership in the 
Obkom Bureau strengthened Moscow' grip over Tatarstan' party life (at least 
for the time being), while at the same time paying lip service to the notion of 
national equality and representation.!* 

The same August 6 resolution indicated that Sultangalievs duties and 
assignments in various party and cultural organizations required his presence in 
Moscow. That the issue of Sultangaliev's place of residence should become the 
concern of a party resolution reveals how much the Central Committee of the 
RCP(b) sought to weaken the Tatar Communists and their independent stand 
by removing their most prominent leader from Kazan. 

In 1920, Moscow also launched a concerted effort aimed at gradually 
stripping Kazan of its role as the political center of the Russian Muslims. During 
that year, despite the opposition of the Military Collegium, the Muslim military 
courses were transferred from Kazan to Moscow, and the Muslim Military 
Collegium itself was relocated in Moscow, despite the fact that the Tatar 
Regional Bureau of Communist Organizations had opposed such a move. 

In August 1920, when the First Tatar Obkom conference of the RCP(b) met 
in Kazan, the Tatar bureau moved to enhance its autonomy. By doing so, it not 
only sealed its own demise but also triggered a series of measures aimed at 
checking the influence of the national Communists even further. In the after- 
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math of the conference, Shamil Usmanoy, the vice president of the Military 
Collegium, was accused of national agitation among the soldiers and trans- 
ferred to Central Asia, a move that set the pattern for a practice soon to become 
widespread in Moscow's dealings with the unorthodox Tatar Communists.!5 

Such actions, taken at the level of local party organizations, indicated that a 
campaign to isolate the national Communists was under way, but it was the 
Congress of the Peoples of the East, held in Baku, in September 1920 that 
provided perhaps the first clear warning that the fundamental principles on 
which the national Communists had sought to give the East a special role in the 
revolutionary process were not acceptable to the Bolshevik leadership. The 
congress, rejecting Sultangalievs thesis that the Eastern peoples were pro- 
letarian nations par excellence, pointed to the revolutionary potential of the 
Western proletariat and stressed the fact that the East could be saved only 
through the victory of the Western proletariat.!6 This thesis, articulated from 
the podium of the congress, provided some of the ideological justifications for 
the campaigns against national communist “heresies,” such as those of Sul- 
tangaliev. As a result, during the 1920s, party life was dominated by the war 
against nationalist deviation, and in the Tatar country, nationalist deviation 
occupied a place of importance on the agenda of the republican conferences 
held after 1920. 

The efforts of the Tatar Communists to build a party organization of their 
own independent of Moscow were paralleled by similar actions undertaken by 
the Komsomol (communist youth organization). The need for a National 
Bureau of Communist Youth was articulated for the first time at the August 16, 
1920, Conference of the Komsomol of Tatarstan. This conference preceded by 
one month the first All-Russian Conference of the Young Communists of the 
East, which was chaired by Sultangaliev and which resulted in the foundation of 
an autonomous Central Committee of the Komsomol Organizations of the 
East. By a majority of 50 to 36, the Conference of the Komsomol of Tatarstan 
adopted a resolution to organize Eastern Komsomol sections in the republics of 
the East. The most important impact of the conference, though it was not 
spelled out in the resolution, was the emergence of various national youth 
organizations - called unions—under such names as the Union of Tatar Read- 
ers (Ufa and Kazan) and the Union of Tatar Youth (Simferopol, Crimea). 

No doubt, Sultangaliev, who was elected an honorary member of the Tatar 
Komsomol, influenced the thinking of the leadership of the youth organiza- 
tions. The Komsomol conferences held in 1922 and 1923 reiterated the main 
theses of Sultangaliev’s program regarding the absence of a Tatar proletariat and 
the need for a united national front, but discussions of these issues were not 
confined to conferences. They were continued in the pages of Tatarstan 
Khabdrlare (Tatarstan news), in articles signed by Sultangaliev's disciples, 
H. Mukhtarov, E Burnash, and Sh. Usmanov, and in the pages of Qzl Yashler 
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(Red Youth) and Qa Shark Yashlere (Red Youth of the East), which were in 
nationalist hands until 1923 and to which Sultangaliev himself often 
contributed.!? 

Between 1920 and 1923, despite the centralizing web that was growing 
from Moscow, Sultangaliev and his followers still had a firm grip on the political 
and cultural life of the Tatar republic. They dominated the Central Committee 
of the Communist Party of Tatarstan, and they represented the right-wing 
majority in the party organization as a whole. Similarly, they still monopolized 
the key posts of the state bureaucracy: K. Mukhtarov was chairman of the 
Central Executive Committee of Tatarstan; V. Iskhakov, deputy chairman of 
Gosplan (the state planning committee); and M. Burundukov, peoples com- 
missar for national education, in which capacity he played a major role in 
ensuring that the jadid intelligentsia would take its rightful place in shaping the 
cultural life of Soviet Tatarstan.!* 

The stubbornness with which the Tatar national Communists fought for 
the autonomy of their party organization reflected both their belief that only a 
national party organization could be receptive to problems specific to the Tatar 
milieu and their conviction that there could be a Muslim road to communism. 
Recognizing the all-encompassing quality of Islam as a religion that is, above 
all, a way of life, the national Communists were careful to integrate in their 
program both the teachings of Islam and those of the secular western ideology 
to which they had adhered, even pointing out the compatibility of some of the 
basic fundamental precepts of Marxism and Islam. 

Sultangaliev not only urged a very careful approach toward Muslims but 
also warned his fellow Communists not to confuse antireligious struggle with 
antireligious propaganda. It would be unwise, he argued, to attack Islam 
openly because it represented the religion of an oppressed people, suffering—or 
having suffered, as was the case in Russia—from the economic and political 
encroachment of Western European imperialism. Not religion, not Islam, but 
economic and political backwardness was the main weakness of the Muslims. 
The chains of political and economic backwardness could be broken, not by 
antireligious propaganda, but by political socialization, by drawing the Mus- 
lims into the leadership of the political, economic, administrative, and cultural 
institutions. !? 

Sultangaliev also pointed out that what accounted for the strong commit- 
ment of Muslims to Islam were some of its intrinsic positive characteristics, such 
as collectivism; egalitarianism; emphasis on education (the thirst for knowledge 
from cradle to grave advocated in the prophetic tradition); industriousness; 
negation of private property for agricultural lands, water, and forests; and 
existence of a progressive tax system in the form of the obligatory almsgiving. In 
addition, he stressed the desirability of a type of antireligious propaganda that 
would convince the Muslim believer that “Communists are not struggling 
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against religion but merely using their right to be atheists.” Sultangaliev5 critics 
claimed that he was waging a propaganda war for jadidism (i.e., secularism), 
not atheism, and criticized what they called his “vegetarian Communism, 
which did not have anything in common with the ideology of Marx, Engels, 
Lenin. 20 

Sultangaliev was committed to secularism, and as a high-ranking official in 
the party bureaucracy, he was committed to the separation of church and state. 
The difference between him and his Russian comrades was that he linked the 
success of the movements of national liberation with the ability of their leaders 
to understand the role that religion played in the lives of people engaged in such 
a struggle. He argued that ^no antireligious propaganda will succeed as long as 
the Eastern people remain exploited."?! And in 1920, as he was still trying to 
break the barrier of aloofness and convince the Bolshevik leadership about the 
special place of Islam in the Tatar umma, Sultangaliev took the initiative to 
replace the double-headed eagle on the Suyumbike Tower with the crescent 
moon. His was a symbolic act, indeed, but one that could not be relegated to the 
domain of empty symbolism because it epitomized visually Sultangaliev's belief 
in the primacy of Islam in the life of the Tatars and his conviction that Islam and 
communism were compatible. 

He warned his Russian colleagues in the party bureaucracy to use extreme 
caution in dealing with Islam, given the special role it played in the life of 
Russian Muslims.?? His words of caution, however, fell on not-too-receptive- 
ears. Instead of using Sultangalievs inside knowledge of Russian Islam to find 
ways in which Islamic values would be compatible with those of communism, 
the party leadership in Moscow chose to pursue a policy that ignored the basic 
promises of the January 23, 1918, decree of the Council of Peoples Commissars 
*On the Separation of Church and State, School and Church," which stated: 
“Every citizen may profess any religious belief, or profess no religious belief at 
all. All restrictions of rights, involved by professing no religious belief at all, are 
canceled and void.”23 

Even during the early implementation of the Degree of Separation of 
Church and State, even when the antireligious zeal of government agencies was 
toned down by the realities of the Civil War, mosques were closed and some 
were profaned, and often mullahs who were labeled as counterrevolutionaries 
were shot. What distressed the Tatars was the fact that, at least initially, many of 
those in charge of antireligious propaganda were Russians who had a mission- 
ary background. 

This situation led to a rather unflattering comparison between Tsarist and 
Bolshevik policies vis à vis Islam. Aware of this connection, but still rejecting 
Sultangalievs approach, Lenin wholeheartedly supported the proposal submit- 
ted to the Central Committee of the party in 1921 by Russian comrade G. V. 
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Chicherin, who stressed that, for tactical reasons, there was an urgent need for 
especially careful antireligious propaganda among Muslims.?* 

The recognition of this need for a special approach to Islam was responsible 
for the modus vivendi that emerged between Russian Islam and the Soviet state 
between 1921 and 1928. It was this climate of coexistence in 1922 that allowed 
Tatar national Communists to take the initiative and create a Shariat Commis- 
sion that, working under the jurisdiction of the Commissariat of Justice, would 
undertake the formidable task of coordinating and making compatible 
Qur'anic and Soviet law. The same circumstances encouraged Sultangaliev in 
1923 to begin organizing festivities to mark the first Islamic millenium in the 
Tatar country. Sultangalievs boldness seems to have stretched the limits of the 
modus vivendi too far: In 1923 he was arrested on charges of nationalist 
deviation, and preparations for the Islamic millenial festivities were canceled. 
Just by launching the preparations, Sultangaliev had once more made his case 
for the role that Islam played in shaping the identity of the Iatars. 25 

The Bolshevik leadership refused to accept the validity of the Tatar na- 
tionalist Communists’ thesis on the relationship between Islam and commu- 
nism for Soviet Russia and rejected the idea of a Muslim road to communism. 
Having done so, the party and government leadership had to win Muslim 
allegiance to the new regime by proving in some fashion that the revolution's 
promises to eliminate the existing inequities between Russians and non- 
Russians were not empty phrases. 

To achieve this goal, the government chose, until the mid-1920s, not to 
interfere to any great extent with the approach of the Tatar party and govern- 
ment officials to the implementation of the policy of korenizatsiia (indigeniza- 
tion) in their republic. This policy, which went into effect in 1920 in Soviet 
Russia, was designed to promote the formation and growth of national cadra 
and thus to eliminate some of the tensions between Russians and non-Russians 
that stemmed from the frustrated national aspirations of the latter. 

On Tatar soil, korenizatsiia became the policy of Tatarization— 
Tatarization of the party and government apparatus, the intellectual cadra, and 
the language—and had the support of all Tatars, no matter what their affilia- 
tion. In fact, the aspect of korenizatsiia that became the cause célébre for many 
intellectuals was the Tatarization of the language, which was understood to 
mean its purification—the restoration of its integrity and wholeness after 
eradication of the damaging effects of the centuries-old russification policies. 

The congresses of the Tatar-Bashkir teachers and intellectuals held in 
Kazan and Moscow in 1924 and the Congress on Terminology held in Kazan 
that same year could be singled out as major efforts in the campaign to halt 
Russification and implement Tatarization. To this end, when the participants at 
the Congress on Terminology discussed the principles that would be adopted 
for the development of the Tatar language, the main emphasis was on the need 
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for the Tatars to abstain from borrowing from any other language whenever 
their own language contained enough resources for enriching its own vocabu- 
lary. The congress further recommended that the Tatar language be weeded of 
Arabic and Russian words. Whenever the language lacked a word or a term, the 
terminology most widely used in Western languages should become the re- 
pository from which the missing term would be selected, and then adapted to 
the pattern and rules of the Tatar language. 

The most outspoken and ardent supporter of the Tatarization of the 
language was G. Ibragimov, for whom the endurance of the Arabic alphabet—a 
strong reminder of the Islamic heritage of the Tatars—was a prerequisite for the 
cultural continuity and linguistic vitality of the Tatars. An orthodox Commu- 
nist, and not a political Sultangalievist, Ibragimov became the staunchest 
opponent of the Latin alphabet (Yanalif), the adoption of which was discussed 
at the First Turcological Congress held in Baku between February 26 and 
March 5, 1926. 

From the podium of the congress, Ibragimov defended the validity of the 
Arabic alphabet for the Tatar people. His principal argument was that Tatar- 
stan had an old and significant culture based on the Arabic script. Furthermore, 
for fifty years, the Tatars had been using a modified Arabic script that best met 
the needs of their language. Conceding that the old Arabic script was not 
perfect, he argued that there were only two ways to replace it: either reform or 
revolution. The Tatars, he pointed out, preferred reform to revolution.?? 

G. Ibragimov lost. The congress passed a resolution adopting the Latin 
alphabet the Azeri delegation had introduced.?* The decree issued by the 
Presidium of the Central Committee of Sovnarkom on August 7, 1929, gave the 
resolution the force of law. The significance of the decree was manyfold. 
Overnight it produced an instant crop of millions of illiterate Muslims who 
found that a wall had been erected between them and their pre-Soviet cultural 
heritage. Another major impact was the elimination of a vital channel of 
communication with the Islamic umma outside the Soviet Union and, as a 
result, the further isolation of the Muslims of the Soviet Union.?? 

A loser in the Yanalif battle, Ibragimov perceived the adoption of the Latin 
alphabet as a means of facilitating the russification of the Tatar language, and he 
was determined to defend the cultural heritage and cultural integrity of his 
nation. Ibragimov’ essay, Which Way Will Tatar Culture Go?, published in 1927 
in Tatar in the Arabic script and never translated into Russian or published in 
either of the alphabets (Latin and Cyrillic) that were imposed upon the Tatars, 
was designed as a warning.?? It posed two alternatives for the future of the Tatar 
culture: russification or survival. In the introductory paragraph, Ibragimov 
stated that Communists, such as S. Atnagulov, who regarded the Tatar culture 
with distrust, had become partisans of russification.?! Ibragimov saw the 
emphasis on internationalism in the proletarian revolution as an effort to wipe 
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out national cultures and create a single, generally acceptable and viable 
international culture. Ibragimov was eager to determine what would be the 
place of the Tatar culture in such an international entity, should the revolution 
create one, and whether the Tatar culture, as a part of an international pro- 
letarian culture, would grow closer to its national past and to the needs of its 
people, using its own language, or whether it would be absorbed by other 
cultures. Should this absorption happen, who would assimilate the Tatar 
culture? The Russian, Chuvash, German, or French culture? Or would it 
perhaps be assimilated by a new, international culture, yet to be born? 

It is obvious that Ibragimov was not really worried about the Tatar culture 
being assimilated by the Chuvash or French cultures and that his target was the 
growing tide of russification. He posed the question in still another way: Should 
not the Tatar people voluntarily deny their national culture and replace it with 
the higher, Russian culture? His answer was that the Russian culture was indeed 
rich, and in the years after the October Revolution it had acquired more 
strength, having been enriched by proletarian elements. This superior culture, 
nonetheless, was not close to the Tatars. According to Ibragimov, the road to be 
followed by the Tatars was a cultural development resting on the foundations of 
their national heritage and using their own language. 

Ibragimov considered the national language to be the primary ingredient of 
a national culture and saw the future of Tatar culture as dependent on the future 
of the Tatar language. Noting the difficult conditions under which the Tatar 
language had defended itself and grown in tsarist Russia, he pointed out that, 
only with the October Revolution, had Tatar become an official state language. 
But, Ibragimov stressed, russification efforts had not disappeared; on the 
contrary, they were perpetuated in the new socialist society. 

For Ibragimov, the key word and solution was Tatarization. To resist rus- 
sification, a defense of the linguistic status quo would not be sufficient. The 
tatarization of the language had to be intensified, and Ibragimov saw clear signs 
that Tatars had embarked on the road to do so. He documented this point by 
providing a chart containing the percentage of Tatar words in books published 
between 1919 and 1920, as compared with those in books published between 
1924 and 1927. Although not dramatic, the figures for the latter period 
indicated an increase in the percentage of Tatar words, a sign of the growing 
awareness of the danger of russification and an attempt to shield the Tatar 
language from it. 

On the basis of other charts, Ibragimov also elaborated on the efforts aimed 
at the tatarization of the national institutions. Here, the crucial issue was the 
link between the national cadra and the development and improvement of 
education. He argued that Tatar should be the language of instruction at all 
levels of the educational process. The fact that the studies of Tatar language and 
literature had been introduced in the curricula of the Kazan Pedagogical In- 
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stitute and the Tatar Communist University gave Ibragimov hope that in the 
near future Tatar would take its rightful place in the curriculum of the 125-year- 
old Kazan University. Despite the existing difficulties, Ibragimov asserted that, 
in the years between 1920 and 1927, Tatar culture had demonstrated its 
viability and vitality, which prompted him to conclude that "the Tatar language 
and literature are not disappearing, they will not be russified, they will grow on 
their own Tatar foundations, enriched by their proletarian essence. 

In the first years of korenizatsiia, when Tatar national Communists still 
held important positions in the party and government apparatus, the Tatar 
party organization supported the efforts of the intellectuals to promote the 
Tatar language. The ninth conference of the Tatar party organization, held in 
Kazan in 1924, criticized the chauvinism that had characterized the attitude of 
some Russian Communists toward the Tatar language. Addressing the dele- 
gates from the podium of the conference, Gil'fanov and Bashkirov deplored the 
fact that, in Tatarstan, political literature was still being produced in Russian. 
They argued that library and school buildings alone were not sufficient to 
accomplish the enlightenment of the Tatars. Lack of books and materials in 
Tatar hindered Tatar political education more than the paucity of buildings. 
Discrimination against the Tatar language was so blatant as to prompt even a 
Russian Communist, Turshchin, to call for a more careful, balanced attitude, 
vis-à-vis the Tatar language. He argued that, at a Tatar party conference, such 
as this one he was attending, it was an anomaly to hear the major report 
delivered in Russian. Equally unsatisfactory, in his opinion, was the attitude of 
the Russians who were studying at the Communist University but who refused 
to learn Tatar, whereas Tatars were studying Russian in increasing numbers.?3 

The campaign for the defense of the Tatar language was an unplanned 
result of the korenizatsiia effort as intended by Moscow because, when it had 
been launched, korenizatsiia had amounted to assigning to non-Russians the 
percentage of administrative posts that would be proportionate to their share in 
the total population of a republic. On the Tatar soil, this aspect of korenizatsiia 
had been translated into efforts aimed at the Tatarization of the government and 
party apparatus and technical and intellectual cadra. Tatar leaders demon- 
strated a genuine commitment to make good on the promises of korenizatsiia, 
especially between 1920 and 1923, when national Communists, Sultangaliev's 
companions, still had control over the party and government apparatus of the 
republic. 

The purges of national Communists that began with Sultangaliev’s first 
arrest in 1923 did not end Tatar korenizatsiia efforts abruptly. In fact, testi- 
monies of national Communists who were purged suggest that Tatarization 
efforts continued at least until 1929, one year after the official phasing out of 
korenizatsiia. One such testimony belongs to R. Sabirov, a companion of 
Sultangaliev and the president of the Tatar Central Executive Committee be- 
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tween 1922 and 1923. He admitted that, until as late as 1929, Tatar leaders 
made a special effort to reserve as many positions as possible for their millet 
(nation). 

An original approach to tatarization came from another of Sultangalievs 
companions, I. Kazakov, who as president of the election commission for one of 
the districts of Kazan disregarded the disenfranchised status of some 2,000 
Tatars and allowed them to vote in the 1929 elections because he wanted to 
enable the Tatars to have as strong a voice as possible in deciding the fortunes of 
their republic. His official explanation of the decision pointed to his belief that 
franchise, or lack of it, was irrelevant because "after the revolution the bour- 
geoisie disappeared from Kazan.“ . 

Korenizatsiia benefited from the fact that in the years between 1921 and 
1928 a modus vivendi was forged between communism and Islam; and between 
communism and nationalism. This was a fragile and precarious modus vivendi, 
indeed, because, even as it was beginning to take shape, Sultangaliev—the most 
outspoken of the Tatar national Communists—was purged at the Twelfth Party 
Congress held in April 1923, and one month later was arrested for a short 
period. He was expelled from the Communist Party at the Fourth Conference of 
the Central Committee of the Russian Communist Party held in 1924 in 
Moscow and was condemned for nationalist deviations in the resolutions of the 
same conference. The party cadra of the autonomous and national republics 
and regions had been expressly summoned to Moscow to attend this con- 
ference, probably in order that they might better understand the consequences 
of persevering on the nationalist road. 

If the party leadership in Moscow intended to use the conference to 
intimidate other national Communists and isolate Sultangaliev, they were un- 
successful. Until 1928, Sultangaliev wielded influence through his companions 
who occupied positions of responsibility in the party and government apparatus 
and who, in fact, organized petition campaigns to protest his ouster and defend 
his program (“The petition of the 39") as well as to oppose the adoption of 
Yanalif (“The declaration of the 82”).35 

During the period between his first arrest in 1923 and his final arrest and 
banishment in 1928, Sultangaliev gave impetus to the nationalist drive— 
organizing, leading underground nationalist societies, and continuing to add 
new theses to his program. One such thesis advanced the concept of creation 
of the republic of Turan, an independent and ethnically homogenous state that 
would include the Middle Volga, Azerbaidzhan, Dagestan, North Caucasus, 
and Turkestan and would bring about the administrative unity of all the Turkic 
peoples of Russia.3? The extent to which such an idea received support among 
various Turkic groups is difficult to assess, for we lack documentary evidence. It 
can be assumed, however, that the issue gained the attention of the underground 
political circles that had sprung up in both the Middle Volga and Central Asia.“? 
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It is possible that even underground literary circles, such as Dzhidigan (orga- 
nized in 1927 in Kazan), may have addressed the issue of the impact of 
administrative unity on the cultural unity of the Turks of the Soviet Union. 

The boldness exhibited by the Tatar Communists in defending their na- 
tional culture proved to be counterproductive, however, and it brought about 
the ultimate demise of national communism as a political force in Tatarstan. In 
1927, at a time when Ibragimovs essay underlined the urgency of finding out 
“Which Way Will Tatar Culture Go?", a high-ranking delegation of Tatar 
commissars of the people traveled to Moscow to call to the attention of the 
Central Committee of the RCP(b) the harmful effects the chauvinism and 
imperialist policies of the Russian Communists were having on the national 
interests of their republic. It was this action that opened the lid on Pandoras 
box. Accusations of nationalist deviations triggered Sultangaliev's second ar- 
rest, justified the final purge of the Tatar national Communists, and launched 
the frontal attack on Islam as a religion. Nobody was spared. This final purge 
eliminated the Tatar nation’s most talented and dedicated leaders and intellec- 
tuals of the years preceding the outbreak of World War II. 

Although the Party Control Commission had expelled the Sultangalievists 
from membership in the Communist Party in 1928, their destinies were sealed 
only in 1929. The Tatar Obkom held its Third Plenum in November 1929, 
and on the basis of the decisions of the Sixteenth All-Russian Party Conference 
and of the Fourteenth Party Conference of Tatarstan, the Third Plenum adopted 
a resolution condemning once more the Sultangalievists and even claiming an 
initial victory over this national deviation.“ i After their explusion from the 
party, K. Mukhtarov, chairman of the Central Executive Committee [CEC] of 
Tatarstan; K. Mansurov, head of the propaganda section of the CEC; R. 
Sabirov, first secretary of the Tatar Obkom; M. Burundukov, peoples com- 
missar of education; V. Iskhakov, vice president of the Tatar Gosplan; and M. 
Budaili, first secretary of the Tatar Komsomol were arrested and convicted for 
sins that included “plotting against the dictatorship of the proletariat” and 
maintaining ties with émigré circles.“ 

The purge of the top leadership was soon followed by a general purge of the 
party organization of Tatarstan. In 1930 alone, 2,056 Tatar Communists, 
representing 13.4 percent of the total membership, were expelled from the 
party; 2,273 received the death penalty for their nationalist deviation, and 329 
were fired from the posts they had occupied.“ 

Equally important targets were the cultural, educational, and scientific 
institutions of Tatarstan. The first to feel the brunt of the cultural purge, the 
Society of Tatarology was dismantled in 1929. This was followed by similar 
action against the Oriental Institute of Kazan in the spring of 1930, the demise 
of Dzhidigan in the fall of the same year, and virulent attacks on the Union of 


156 VOLGA TATARS AND THE SOVIET STATE 


Tatar Proletarian writers and Tatgosizdat (the Tatar State Publishing House) in 
the spring of 1932.“ 

The purge of the top establishment in the world of culture, science, and 
education was only the beginning of the overall purge of the cultural institutions 
and cadra, a purge that touched writers and humble village teachers alike 
simply because Tatar Communists had dared express openly a firm commit- 
ment to the national values, culture, and aspirations of their people. 

By the end of 1932, Sultangalievism had ceased to exist, not only as an 
organized political movement but also as a coherent cultural movement. Yet the 
cultural dimensions of Sultangalievism, more elusive to the control of the party, 
endured; although not once in the 1930s was the sin of Sultangalievism resur- 
rected to punish any deviation from ideological orthodoxy. Political national 
communism was dead, but the hopes and dreams of the national Communists 
regarding the future of their culture were vindicated to a great extent by the 
resilience exhibited by the Tatar culture in the decades following World War II. 


12 Cultural Resilience 
and National 
Identity in the Post- 
World War II Period 


Motberland, Tukay, and motber are one. 
Vatan da- ben Tukay da-ber, ani da- ber 
(K. Mostafin) 


You do not have the right to forget, do you understand? 
Sezneng onitirga khakigiz yuk, angliysizni? 
(A. Eniki, Aytelmagan vasiyát (Unspoken testamentl.) 


The four decades following the end of World War II represent a period in the 
history of the Volga Tatars that is characterized by an increasing sense of their 
ethos of distinctness and by an even greater commitment to the cultivation and 
promotion of that ethos, reflected in their efforts to identify to what extent the 
Soviet sociopolitical milieu affected the ingredients of Tatar ethnicity and to re- 
evaluate the attributes of their national culture and identity. This re-evaluation 
has been largely the result of the Volga Tatars’ response to their historical past, a 
response based on recognition of the value of having historical roots, of being 
endowed with a measure of antiquity. 

Long before the formation of the TASSR in 1920, the Volga Tatars forged a 
collective consciousness in which the twin ingredients of a sense of antiquity 
rooted in their common history traceable at least to the Bulgar state and a sense 
of belonging to the Islamic umma figured prominently. 

In trying to understand the cultural resilience of the Volga Tatars and the 
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nature of their national consciousness and identity in the postwar period, one 
must give due importance to the role played by the Soviet regime. After October 
1917, Tatars were forbidden to nurture any political aspirations that could 
conflict with the ideology and politics of the Bolshevik state, despite the 
promises of freedom of choice contained in its official declarations. The trauma 
of this reality was matched only by its unique irony: A people who had been 
deprived of political freedom since 1552 were again to be confined to the same 
status after having been allowed to nurture hopes for an Idel-Ural state in 1917 
and after riding on the Bolshevik promises for a Tatar-Bashkir republic 
until 1919. 

The demise of the plans for a Tatar-Bashkir republic and the emergence in 
1919 and 1920 of separate Bashkir and Tatar republics are at the root of what 
can be considered at the least a demographic oddity. According to the data 
furnished by the 1979 census, Tatars represent 47.6 percent of the population of 
the TASSR and 24.5 percent of the total population of BASSR, where they 
outnumber the Bashkirs, whose share of the population amounts to only 24.3 
percent.! 

Despite the administrative fragmentation, Volga Tatars exhibit an intense 
and pervasive consciousness of national history, of self-image as a nation, which 
has been forged in a centuries-old struggle for survival and translated into their 
resistance to assimilation and a remarkable cultural resilience. In this respect, 
Tatar attitudes toward the mainstays of ethnicity—historical roots, language, 
literature, religion, customs, and traditions—are keys to understanding the 
nature and scope of their cultural resilience in the post-World War II period and 
assessing their relationship vis-à-vis the concepts and realities of Soviet culture 
and Soviet man. 

If the twin prerequisites of socialist content and national form have to some 
extent lifted the veil of elusiveness still floating around the concept of Soviet 
culture today, the concept of Soviet man—homo sovieticus—is still as vague an 
entity today as it was in the immediate postrevolutionary years when the term 
Soviet man was first coined by Bolshevik leaders to describe him. Homo 
sovieticus is an abstraction, a concept that, rather than suggesting a concrete 
national profile, suggests adherence to an ideology, and to the set of values and 
behavior that derive from it. Divorced from a national milieu, from national 
roots, the culture of Homo sovieticus would be as hybrid and sterile as the 
Communist Esperanto G. Ibragimov criticized while attacking Kautsky's vision 
of a socialist society in which all national languages would disappear and a 
language common to all nations would be born.? 

The emergence of new and intense forms of ethnicity and nationalism 
among the nationalities of the Soviet Union during the post- World War II period 
has been traced by some scholars to the general breakdown of the attempt to 
create a Homo sovieticus.? Yet perhaps what we are witnessing is not so much 
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the breakdown of the attempt to create a Soviet man as it is an effort to re- 
evaluate and redefine the concept from the perspective of the nationalities that 
make up the ethnic mosaic of the Soviet Union. 

At various times, and with varying degrees of enthusiasm, hope, and 
emphasis, the official Soviet ideology has endowed the processes of sblizhenie 
(drawing together) and sliianie (merger) with an almost magical power to 
accomplish the birth of the Soviet man. The state machine has implemented a 
broad range of policies aimed at furthering, encouraging, and even speeding up 
sblizhenie and sliianie, in order ultimately to create the genuine Soviet man. 

Soviet sociologists have devoted a great deal of attention to the study of 
sblizhenie and the socioeconomic, cultural factors that facilitate it. V. Iu. 
Arutiunian and L. M. Drobizheva have argued that the urban setting provides 
optimum conditions for ethnic consolidation because the urban environment, 
by its very nature, fosters social and cultural uniformity and discourages ethnic 
isolation.* 

Tatars share with the Russians, Armenians, Estonians, and Latvians the 
distinction of belonging to the group of nationalities with the highest level of 
urbanization (between 50 and 69 percent) in the Soviet Union. Their linguistic 
behavior validates Arutunians thesis to some extent, although one should 
approach the available data with caution. The number of Volga-Ural Tatars 
who declared the language of their nationality as their native tongue has 
decreased from 89.3 percent in 1959 to 85.9 percent in 1970. Although not a 
significant drop, the change deserves attention, for it might indicate that the 
peoples of the Soviet Union are drawing together.“ 

On the basis of the existing incomplete data, however, it is difficult to assess 
which direction sblizhenie is taking in the Volga-Ural area. The level of ur- 
banization is highest for those Tatars who live outside their republic, which 
would render them, at least theoretically, even more vulnerable to ethnic 
consolidation and assimilation. In the case of Siberian Tatars, however, statistics 
for the years 1969 through 1971 suggest that urbanization and remoteness 
from the traditional centers of Tatar culture have affected their linguistic behav- 
ior little (if at all), since 85.2 percent of Siberian Tatars declared Tatar their 
native language, a figure that almost matches the overall linguistic behavior of 
the Tatars.$ 

Soviet scholars have emphasized the positive role of bilingualism as a major 
step toward ethnic integration, and educational policies have been geared 
toward making bilingualism a reality for all ethnic groups living in the USSR. 
The number of hours allocated for the study of Tatar language and literature, as 
compared with those for the study of Russian language and literature, in the 
school curriculum approved by the Ministry of Education of TASSR for the 
academic year 1981/82 proves this point. If, in grades one to three, Tatar 
children benefit from a more intensive study of their language and literature, in 
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grades four to six the emphasis shifts in favor of Russian, only to shift back to 
Tatar in grades seven and eight and then to even out during the last two years of 
high school.? 

The intensive Russian-language training that Tatars receive at the level of 
secondary education is probably largely responsible for both the growing 
bilingualism of Tatar children and their ability to enter institutions of higher 
education in increasing numbers.* Still, Tatar youths are underrepresented in 
institutions of higher education because of the discriminatory impact of the 
Russian language examination, which is a requirement for entrance to any such 
institution. Ás a result, it is not surprising that, during the academic year 
1969/70, only one-third of the 61,000 students who attended the eleven 
institutions of higher education in TASSR were Tatars, despite the fact that 
Tatars represented 49.1 percent of the total population of their republic.? 

The issue of the linguistic behavior of the Tatars is of major importance to 
Tatar educators, scholars, and writers. They support the road of bilingualism 
on which the Tatars seem to have embarked but are neither complacent nor 
jubilant with regard to the status of the Tatar language in their republic. On the 
contrary, an ever-increasing demand for quality in education and a growing 
concern with the role the national language plays in shaping national culture 
permeates the thinking and the efforts of Tatar intellectuals. They have assigned 
a particularly important role to literature, which they see as the standard bearer 
of the national language, as one of the main vehicles for promoting and 
enriching it, and as a mirror of a peoples historical experiences. Tatar scholars 
have stressed the importance of the links between language, literature, and 
history in defining, maintaining, and promoting one's national culture and 
identity. 

Khatip Mingnegulov, for instance, brought a discussion of literature text- 
books for eighth graders to the pages of the prestigious literary, sociopolitical 
journal, Kazan Utlari (The fires of Kazan). He pointed out that the history of 
Tatar literature should be studied within the context of the history of the nation, 
stressing that students who attended Russian-language schools were already 
enjoying such an approach because those schools included Russian history 
classes in their curricula. Mingnegulov took issue with M. Gainullin and 
M. Mahdiev, who in the pages of their textbook contended that, although the 
emergence of Tatar prose can be traced to the twelfth century, no texts have 
survived. In correcting their lapse of memory, he renewed his call for accuracy 
and quality. 1° 

The importance Tatars attach to the endurance and growth of their na- 
tional language is also epitomized by Sh. Galiev’s stanza addressed to children, 
published in the section for children’s literature of Kazan Utlari. It is entitled 
Tugan tel (Native tongue) and reads: 
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Tugan tel—ing tatli tel, 
Tugan tel—ing tamle tel, 
Tamle dip, teleng yotma, 
Tugan telne onitma! 


The native tongue is sweet, indeed. 

The native tongue is dear, indeed. 
Don't swallow it because it's sweet 

And don't forget this tongue so sweet.!! 


Tatar writers of the postwar period have echoed G. Ibragimov's concerns 
in emphasizing the role of the language in preserving a nation’s heritage. S. 
Khakim, speaking in June 1958 at the Fourth Congress of the Writers of 
Tatarstan, pointed out that ^national color, national peculiarities are not embel- 
lishments. They reflect the richness of a peoples language, which has developed 
over the centuries.”!2 More recently, the overall emphasis Tatar scholars have put 
on their national language as the backbone of the national heritage has been 
reflected in studies aimed at investigating its richness and evolution. In 1976, N. 
Fattakh published a three-part etymological study entitled Erak gasirlar avaz 
(The voice of bygone centuries) in the pages of Kazan Utlari.!? Undertaking such 
a project, M. Fattakh’s main goal was, in his own words, “to share [his] 
thoughts on the history and ethnography of the Turkic peoples."!* In some of 
the discussions of etymology, he advances a theory of the Turkic origins of 
Russian words, such as tvorog and touar, which he traces to tuar agi and tuar, 
respectively. In doing so, Fattakh not only acquaints his readers with the 
richness of their language but also aims indirectly at increasing their pride in it 
and warns against borrowing indiscriminately from Russian. 

Islam has played a crucial role in shaping the national-cultural identity of 
the Tatars. Today, the Volga Tatars’ ethnosocial and cultural behavior bears, to 
a great extent, the imprint of the Islamic heritage; and their adherence to 
religion-based values and social conduct, rather than strict observance of the 
ceremonial duties, is the measure of their commitment to a cultural heritage 
forged by a centuries-old history. 

Soviet sociologists have pointed out that an outstanding feature of the 
consciousness of Soviet Muslims results from the juxtaposition of their national 
and Islamic identity. Hence, Muslims perceive religious rituals and holidays as 
elements of their national culture, and certain sociocultural attitudes initially 
motivated by religion have become components of their secular ethnic profile. 
The attitude of the Volga Tatars toward mixed marriages and observance of 
religious rituals and holidays is a case in point. 

Because endogamy among Muslims is largely a result of religious re- 
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strictions, it would follow that the attitude of secular Muslims, or atheists, 
toward mixed marriages would be overwhelmingly positive. Yet a survey con- 
ducted among the Tatar population of the Gorky village revealed that even 
among those 243 Tatars who had declared that they were atheists, some 17 
percent considered mixed marriages undesirable, while 48 percent of the 267 
believers were of the same opinion.!5 Interestingly enough, however, the per- 
centage of those who looked favorably upon mixed marriages was not much 
higher in Kazan and Almet'evsk (52 and 68 percent, respectively). In urban 
areas, the negative attitude toward mixed marriages is apparently triggered by a 
Tatar belief that, in an environment that by its very nature has a leveling effect 
on national cultures, marriage within one's own ethnic group enhances the 
chances of hindering assimilation. Such behavior relegates to the realm of 
fantasy, or at least to social anomaly, the model union depicted in S. Shakurov's 
drama Tugan tufrak (Native land). The marriage between the Tatar agronomist 
and the Ukrainian girl — his comrade-in-arms from the years of World War II 
is celebrated according to Russian customs and presented rather program- 
matically as the model for future social engineering and behavior. Whatever 
Shakurov’s intentions, the test of time and present trends among the Tatars seem 
to have reduced his ideal couple to a mere hybrid model. 

Equally telling is the choice Tatars make in the areas of social contacts and 
personal friendships. Although the majority of the Tatars approve of an eth- 
nically integrated work environment, and most favor social contacts with other 
nationalities, 47 percent still prefer to choose their friends from among 
Tatars.!6 

Social segregation along ethnic lines seems, at least partly, to result from 
the endurance of a set of sociocultural values and attitudes that have guided the 
behavior of the Russian and Tatar communities vis-à-vis each other for cen- 
turies. The racial and cultural slanders and the discrimination to which the 
Tatars grew accustomed prior to 1917 have lingered on with varying degrees of 
aggressiveness, ranging from the more or less benign cartoon ridiculing the 
Tatar who has drafted a resolution in poor Russian to the graffiti that read "Beat 
the Jews!” “Down with the Tatars!” “We'll get rid of the ugly Tatar faces!" on the 
wall of the Kazan Municipal Soviet.!? 

If attitudes toward mixed marriages and social contacts outside their ethnic 
group can be traced to the role Islam has played in shaping the way of life of the 
Tatars, observance of religious rituals and ceremonial duties provide even 
stronger proof of their commitment to Islam, not so much as a system of 
theology, but as an all-encompassing way of life. In this allegiance, mullahs and 
average believers alike have exhibited equal degrees of creativity in addressing 
the issue. The official declarations of the mufti of Ufa, the kazis, and the imams, 
however, show less of their creativity than do the fatwas they deliver by way of 
answering the questions submitted by the believers during the Friday congrega- 
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tional prayers. In 1968, N. Mufliukhanov, the mullah of the Chistopol mosque, 
was asked whether he could see a conflict between the belief in the existence of 
God and an acceptance of the discoveries of science. He answered: "As one 
cannot see Reason, one cannot hold it, or prove that it exists, [so] one cannot see 
the Almighty Allah; and the proof of the fact that He exists shall never be 
found.”!® 

The mullahs’ declarations regarding the role of women in an Islamic society 
are still another solid proof that Soviet Islam is modernizing and creatively using 
the forces of revival unchained by jadidism. Today, most mullahs do not 
concentrate their efforts on promoting the education or political socialization of 
women. Success in this area has been achieved, and credit belongs to the Soviet 
government.!? Mullahs are mainly concerned with religious socialization, 
which would enable women to participate and share in all areas of the religious 
life of their community, and to this end, they have opened the doors of mosques 
to women and have encouraged women to break with the old tradition of 
praying at home. Praying together as a congregation, Tatar men and women 
would add a new meaning to the concept of community, for manifest acts of 
common worship cement communal bonds and stimulate the individuals sense 
of belonging. During Friday congregational prayers, mullahs emphasize the 
role of the mosque not only as a place for prayer but also as a place where 
people meet in friendship, equality, and happiness to further their moral 
improvement. 

Furthermore, mullahs creatively approach the rules regarding salah, the 
obligation of daily prayers, to make it possible for more and more Muslims to 
fulfill this duty. In many mosques, prayers are scheduled in such a way as to 
avoid conflict with the work schedule. 

Muslim clergy have a similarly flexible attitude toward some of the cere- 
monial duties of Islam. Throughout the month of Ramadan, each day of fasting 
ends with a festive dinner, iftar, which begins at sunset. When his parishioners 
asked K. Iarullin, the imam of the Kazan mosque, whether it would be proper to 
invite atheists as well as people of other religious persuasions to iftar, his answer 
was positive, provided that atheists did ^not hinder Muslims in their observance 
of iftar and prayer."?! This ecumenical approach could be indicative of efforts to 
modernize Islam; it could also indicate a desire on the part of the clergy to allow 
even acknowledged atheists from among the Tatars and Bashkirs to share in 
some of the traditional rituals of their families. Soviet criticisms of party 
organizations that "even tolerate the observance of religious practices by Com- 
munists" suggest that such an assumption may be valid.22 

Circumcision and observance of other religious rituals connected with the 
life cycle of birth, marriage, and burial and the observance of dietary re- 
strictions are other expressions of faith still practiced by a considerable number 
of Tatars, although failure to observe any of these rites does not necessarily 
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exclude a person from the community of believers. When asked about the 
obligatory nature of circumcision, the mufti of Ufa replied in one of his fatwas 
of 1963 that it was not compulsory. Moreover, when questioned whether it 
would be acceptable to marry a man who had not undergone the ritual of 
circumcision but who claimed to be a Muslim, the same mufti replied that such 
a marriage would be allowed "since lack of circumcision does not indicate that a 
man is not a believer."?? 

Equally important in revealing the crucial role Islam has played in shaping 
the national identity of the Tatars is the resurgence of interest in Islam among the 
Tatar intelligentsia, who have found avenues to examine the Islamic roots of 
Tatar culture within the framework of the officially sanctioned ideology and 
cultural policies. 

This interest should be read, not as a step on the path to becoming 
practicing Muslims who conform strictly to the five pillars of Islam, but rather 
as the fulfillment of what these Tatar intellectuals see as a moral duty to 
reacquaint the people with their culture and traditions and, ultimately, with one 
of the main shapers of their identity. 

Along these lines, the publication in Kazan in 1981 of a second enlarged 
edition of the Reference Dictionary of Islam stands as a landmark. A number of 
factors validate this contention. First, this work is officially sanctioned and is 
published in Tatar for a domestic audience. The demand for the book must have 
been overwhelming because the 27,000 copies of this second edition by far 
exceed the 5,500 copies of the 1978 edition. Second, the review of the diction- 
ary carried in the October 1981 issue of the journal of the Tatar Oblast Party 
Committee, Tatarstan Kommunisty (The Communist of Tatarstan), was written 
by K. Faseev, who is a leading scholar and staff member of the Institute of 
Language, Literature, and History of the Kazan Branch of the USSR Academy 
of Sciences and the former head of the Propaganda and Agitation Department 
of the Tatar Oblast Party Committee. Faseev described the book as a valuable 
aid in learning about Islam, even as he emphasized that the book could serve as a 
tool for eradicating the residues of religious superstition.24 Third, the diction- 
ary was compiled by a prominent group of scholars led by Ia. G. Abdullin, who 
in his discussion of religious thought emphasized clearly the link between the 
Tatar enlightenment and religious reformism. 

In his review of the book, Faseev deplored the brevity of the atheistic 
propaganda in the pages of the dictionary. This shortcoming, however, is more 
than compensated for by the intensification of the anti-Islamic propaganda in 
the pages of the journal Tatar Kommunisty and in the newspapers of the Tatar 
republic. A case in point is the article entitled “An Important Aspect of 
Ideological Work" written by A. Kalaganov, the head of a group of lecturers 
attached to the Tatar Oblast Committee of the Communist Party of the Soviet 
Union (CPSU) and published in the first issue of Tatarstan Kommunisty for 
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1983. Kalaganov delineates 352 schools of Marxism-Leninism in the Tatar 
ASSR, with 6,115 students engaged in the study of religion and atheism. He 
points out that, in 1982 alone, approximately 60 peoples universities of 
atheism were organized in cultural and trade union clubs at which 9,000 
lectures on atheistic themes were delivered to various audiences throughout the 
republic.?5 

The impressive atheistic propaganda activity, however, has apparently 
failed to yield the expected results because Kalaganov proceeds to list areas, 
such as the Aksubaevo, Vysokaia Gora, and Verkhnii Uslon raions, where 
religious practices are still tolerated by party organizations. Moreover, he 
singles out the cadra of atheistic propaganda in the Oktiabr'skii Raion for 
criticism for having taken no action against a signature collection campaign 
aimed at supporting a petition to open a mosque. The same atheistic propa- 
ganda cadra are also criticized for having been complacent about Muslim 
preachers who are active in rural areas. These remarks regarding Muslim 
preachers and not mullahs may be interpreted as an indirect reference to the 
stepped-up activities of Sufi preachers and leaders (ishans, imams). 

This surmise about increased Sufi religious activity is reinforced by infor- 
mation contained in one of the latest substantial studies of Islam in Tatarstan 
authored by Z. A. Ishmukhametov and published in 1979 in Kazan.“ In this 
book, dedicated to the study of the social role and evolution of Islam in 
Tatarstan, Ishmukhametov has devoted an entire chapter to the discussion of 
Sufism and Muridism, and his reference therein to the attention paid in the 
atheistic literature of the 1920s and 1930s to the social role of “ishanism” both 
indicates that Sufi beliefs and practices had not died with the advent of the 
Bolshevik regime and represents an implied criticism of the absence of anti-Sufi 
literature in the 19708. 

In his analysis of the nature of Sufism, Ishmukhametov underlines its 
emphasis on asceticism. He notes that in the past the Sufis laid out the path 
(tariqab) that would lead to a mystic knowledge of God (ma riſah) and that 
traditionally Sufism has had an appeal because it has provided a personal and 
emotional approach that fulfills the needs of those who are reacting against the 
abstract and impersonal teachings of the orthodox. Today, this appeal could be 
a reaction to the sterility and impersonal nature of a secular doctrine imposed 
from above, as much as it could be a reaction to the elitism and corruption of a 
society that claims to be egalitarian. 

For the Sufi, the path of ascension to divine union (tawhid) with God passes 
through stages commonly known as states or stations. The last stage is that of 
fana, or passing away in God, which is the ultimate desire of a successful mystic 
because at this point one ceases to be aware of one's physical identity although 
one continues to exist as an individual. The practice of dhikr—uttering the 
name of God in order to concentrate the mind on God— plays an important 
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role in achieving fana. With time, however, the Sufi dhikr has begun to embrace 
clear liturgical tendencies marked by the recitation of chants and litanies. It is 
this form of dhikr that Ishmukhametov mentions while discussing Sufi cere- 
monies and practices in general, and he points out that dhikr is still performed 
in many Tatar mosques as part of the prayer. 

The resilience of Sufism in Tatar lands comes as no surprise; Ishmu- 
khametov himself traces its roots to the earliest period of Tatar history, the 
Bulgar khanate, mentioning the names of Iusuf Cholba and Sahib Keremet 
Sheikh Khazar Baba, two of the more than one hundred known sheikhs and 
preachers who were active during Khan Iadigar’s rule. By the nineteenth and 
twentieth centuries, Sufism had spread from perm to Astrakhan, from Troitsk 
and Orenburg to Omsk and Irkutsk. There were even dynasties of Sufi leaders 
(ishans), such as those of Z. Rasulev and B. Vaisov, and brotherhoods, such as 
the one led by Ishan Gabdelsattar. These groups numbered from 5,000 to 
6,000 members.. 

The ideological motivations of Ishmukhametov'’s inquiry notwithstanding, 
his study belongs to the growing number of scholarly and literary works that 
focus on the Tatar past. One of the tangible measures of the cultural resilience of 
the Volga Tatars is their engagement in the effort to reclaim their past. The study 
of the Tatar past and cultural heritage has attracted, with equal enthusiasm, 
historians, archeologists, ethnographers, linguists, and literary critics. The 
precariousness of the alternating Soviet thaws and freezes has not substantially 
affected the ascending line in scholarship, literature, and art. Miras (national 
heritage) and mirasism (pride in the national heritage), long relegated to the 
position of taboos after the campaign against nationalist deviation of the 1920s, 
have been gradually restored to their rightful place in the pantheon of values of 
the Tatar people and have almost become catchwords. Respect for heritage is 
openly advocated in the pages of the prestigious journal Kazan Utlari.29 

The avalanche of reference works published since the 1960s leaves no doubt 
that Tatar intelligentsia is intent on retrieving the national heritage of its people 
and is making this task a multidisciplinary endeavor. In addition to the Refer- 
ence Dictionary of Islam, the first volume of the bilingual bibliography of the 
Tatar historiography of the Soviet period—the history of Soviet Tatar literature 
that acknowledges the writers rehabilitated after 1956—has been published, as 
has the three-volume encyclopedic dictionary of the Tatar language. All these 
publications illustrate this trend.*° 

In addition, the papers presented at the First and Second Volga-Ural 
Archeological and Ethnographic Conferences, held in 1976 and 1977, re- 
flected an ever-increasing interest on the part of the scholars from various 
disciplines in the culture of their people. P G. Mukhamedova, for instance, 
reported on the progress on the ethnographic atlas of the Tatar people; E L. 
Fattakhova, P. G. Mukhamedova, and lu. G. Mukhametshin devoted their 
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papers to the study of dwellings of Tatars; E Sh. Safina and D. K. Valeeva 
discussed Tatar textiles and the decorative arts of the Bulgars; and E. A. 
Khalikova investigated the penetration of Islam into the Volga area on the basis 
of materials collected from 600 tombs.?! 

A direct reflection of the government's uneasiness with the Tatars’ and other 
Turkic peoples' increasing awareness of the common bonds they share through 
their religion and culture can be found in S. I. Vainshtein's paper, presented at 
the 1977 All-Union Turkological Conference. Vainshtein summarized the 
achievements of Soviet ethnographers, only to point out that there was no 
Turkic culture common to all peoples speaking Turkic languages.?? 

One of the most striking features of Tatar scholarship today is the preoc- 
cupation of scholars with the more distant past of their people; this is evidenced 
by a wealth of studies (from essays to monographs) on early Bulgars, the 
emergence of Kazan, and the history of Kazan during the period of the khanate. 
There is visible effort in the pages of Kazan Utlari to acquaint the readers with 
accounts of Arab travelers, such as Ibn-Fadlan (tenth century) and Abu-Hamid- 
el-Garnati (twelfth century), whose impressions provide a valuable source of 
information on the life and society of the Bulgar state. It is perhaps neither 
accident nor chance that the editors of Kazan Utlari chose to publish the exact 
excerpts from Garnatis travel account that contained information on the adop- 
tion of Islam by the Bulgars.?? A. Kh. Khalikov, a prominent Tatar archeologist 
and historian, has devoted a new work to the study of the Volga-Kama region in 
the eighth to sixth centuries B.c. F Kh. Valeev and D. Valieva have concentrated 
on investigation of the ancient and medieval art of the Middle-Volga region. 

The areas of inquiry seem benign enough, at first glance, and void of any 
messages with political undertones. The criticism M. Gosmanov advances with 
regard to Valeev's book, however, may suggest another possibility. Gosmanov 
argues that Valeev conducts his analysis in such a manner as to seem to provide 
an answer to the question “Who were our ancestors?" Furthermore, Gosmanov 
warns against claiming the Bulgars or the Kypchaks as direct ancestors of the 
Kazan Tatars for, he points out, the Kazan Tatars, as is the case of many other 
peoples, have emerged as a result of a complex process of ethnogenesis that has 
involved many ethnic groups. 

The new trends in Tatar historiography are probably represented best by 
the revisionist approach to two major topics: the interpretation of the Russian- 
Tatar relationship and the assessment of jadidism.>5 

In addition to breaking the frontiers of the immediate past that had held 
them captive, those Tatar historians who increasingly have paid attention to the 
Bulgar and Kazan khanates, to the eighteenth century, have also been audacious 
enough to challenge some of the old axioms. S. Kh. Alishev' analysis of the 
Kazan khanate—its socioeconomic and political problems as well as its rela- 
tionship with Muscovy —annihilates the postulates of the 1950s as represented 
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by Gimadi.?* A. Karimullins studies of the history of Tatar book publishing and 
Kh. Khasanov5 study of the emergence of the Tatar bourgeois nation contribute 
to a much more sophisticated understanding of the evolution of the Tatar 
society and culture.?? 

Tatar scholarship has also been enriched by Ia. Abdullin’s boldly new 
interpretation of jadidism, its roots, and its legacy. In keeping with the tradition 
of Soviet scholarship, however, Abdullin calls jadidism the Tatar enlighten- 
ment.) The economic determinism responsible for Abdullin's characterization 
of jadidism as a class-oriented intellectual phenomenon produced by a capitalist 
society does not diminish the value of his interpretation of the intellectual roots 
and socioeconomic milieu of jadidism and its relationship to Islam. Abdullin 
argues that, because Shariat governs not only the individual life of the believer 
but also Muslim society as a whole, any atheistic propaganda in the radical 
form inaugurated by the French Revolution is self-defeating for the Muslims. 
Consequently, he interprets the success of Tatar jadidism as the result of the 
careful approach of the reformers, who did not criticize religion in general but 
rather embarked on a criticism of Muslim theology as a system of philosophy. 
Furthermore, he believes that what gave Tatar enlightenment dynamism and a 
distinct profile were its intellectual roots deeply planted in the progressive 
traditions and spiritual heritage of the people. 

Abdullin also addresses the issue of the relationship between the Tatar and 
Western European enlightenments, on the one hand, and the Tatar and Russian 
enlightenment on the other. Interestingly enough, he not only gives credit to the 
intellectual heritage of the Muslim East (Al-Farabi, Ibn-Sina, and Ibn-Rushd) 
for the growth and coming of age of Tatar sociopolitical thought but also argues 
that this same Eastern philosophical system became the channel through which 
Tatars became acquainted with the foundations of Western culture — ancient 
Greek philosophy and culture. As for the Russian culture, he relegates it to the 
role of a transmission belt that brought to the Tatars the riches of modern 
European culture, including its achievements in science and philosophy. 

The latest contribution to the history of jadidism comes from M. Usmanov 
in the form of a documentary story about the life of Khusain Faizkhanov 
(1828-1866) entitled Zavetnaia mecbta Kbusaina Faizkbanova. While reiterat- 
ing some of the theses on jadidism formulated in the 1960s, Usmanov also calls 
attention to the specific problems of the Tatar milieu. His discussion of Merjani 
points out that attempts to exclude him from the circle of jadids were based on 
the fact that many considered the very concept of a mullah-jadid a contradic- 
tion. This approach resulted from the inclination of some scholars to apply 
mechanically to the Tatar milieu concepts viable for the Russian society, in 
which as a rule, an enlightener was a lay person, a secular figure.?? 

Jadidism was also a topic for consideration during the 1977 celebration of 
the founding of Kazan 800 years before. That festive occasion augmented the 
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general interest in the history of the khanate, triggered controversies, and 
offered a forum for discussing the greatness of Kazan as the economic, political, 
and cultural center of an Islamic state. Along with contributions from contem- 
porary scholars, such as A. Alishev and Khalikov, Kazan Utlari marked the 
celebration of Kazan's eight-century-long history by honoring Tatar intellec- 
tuals of the jadid generation who had contributed to the study of early Tatar 
history. Thus, in evaluating Merjani’s heritage, la. Abdullin and A. Khairullin 
stressed his contribution as a historian, pointing to the value of Merjanis study 
on Bulgar and Kazan: Mustafad al-Akhbar fi-l-Abwal Qazan wa Bulgar. Even the 
contribution of a less known jadid— Fazyl Tukyi's History of the Turks—received 
attention in the overall effort to unearth and bring to light and life the roots of 
Tatar history. 

Tatar scholars seem to have chosen to respond to government policies that 
encourage sblizhenie and ultimately aim at sliianie, not by promoting seces- 
sion, but by arguing that there can be unity in diversity. The message seems to be 
that the Tatars of today can better understand themselves by learning to 
understand their past and can remain themselves by maintaining an awareness 
of their past in its undiluted complexity. 

Tatar intellectuals and writers have also exhibited a growing interest in 
assessing the part that the continuity of historical experiences and traditions of a 
people play in shaping their culture and national consciousness. “Contempo- 
rary Tatar culture and literature did not come out of nowhere,” points out M. 
Gainullin in his analysis of the poetry of Dardamand; “it emerged from the 
literature and culture of bygone ages which matured meeting new chal- 
lenges."*! The thesis of cultural continuity as a prerequisite to vitality is also 
present in the thought of G. Bashir, who values the many customs and traditions 
that have emerged over the course of centuries and can greatly benefit the Tatars 
today if they can be carried on successfully. Rafael Mustafin notes with hope the 
encouraging trends in poetry: Even dedicated avantgardists, such as R. 
Faizullin, R. Mingalimov, R. Kharisov, M. Agliamov, and Zól'fát, could not 
ignore the creative potential inherent in the traditional national culture and are 
bringing to their poetry the wealth and beauty of folk imagery and rhythms. 

R. Mustafin definition of national traditions is so broad as to include 
material culture as expressed in monuments of architecture, crafts, and agri- 
cultural patterns; spiritual culture in the form of folk literature, literature, and 
the arts; ethical values; a common spiritual profile; and “all that is handed down 
from generation to generation together with mother's milk." Such a definition 
enables Mustafin to contrast the spiritual and moral profiles of the simple, solid 
peasant woman, Gil'mànisa, the heroine of E. Khusni's story with the same 
name, who has raised seven children against the “superficiality of marriages and 
hastiness of divorces among some people."*? Taking into account the low birth 
rate of the highly urbanized Tatars and projecting that rate against the back- 
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ground of the high birth rates of the Central Asians for whom families with six 
and seven children are the norm, Gil’m4nisa’s example seems to be used as an 
argument for a Tatar return to the healthier patterns of the traditional Muslim 
family. 

Tatar literature today has to a great extent overcome the handicaps of the 
immediate postwar period, when uncompromising ideological orthodoxy 
forced it to wear a "dress uniform" for too long. In the 1940s and 1950s, too 
many poets strove “to speak not for themselves, but in the name of millions; they 
walked on their toes with their chests out and raised their voices to look better, 
taller, and more important.”*? The fresh winds that have been testing the wings 
of Tatar literature since the 1960s have brought to the shores of Idel and Kama 
not only the names of R. Faizullin, R. Garay, R. Mingalimov, R. Kharisov, 
E Shafigullin, M. Agliamov, and Zól'fat but also new talent and boldness. 
Zól'fáts poetry is perhaps the best measure of this boldness. 

In his poem entitled Tukay dogasi (A Tukay prayer), Zól'fát ponders the 
role of the artists and the role of the Tukays of every generation. Artists alone, it 
seems, can intercede with the future on behalf of their people and pray for a 
magic fountain of strength that will render the people equally immune to the 
devastation of water and fire: 


Yalvaralar alar kilachakka 

“Tilsim duase bir khalkima: 

Suga tóshkách—suda batmasachi 

Yanmasáchi— kergech yalkinga!" 

They beg the future: 

*Give my people a magic prayer 

[So that] they will not drown if they fall into the water 
[So that] they will not burn if they are caught in fire." 


What is hidden behind Zõl'fãts metaphor is not an unqualified optimism in the 
bright communist future but an uncertainty that is tamed only by the hope that 
the artist can have an impact on the future of his people. 

Zöl fãts poem Jeza (The punishment) carries the subtitle “From the Journal 
of N Who Is on Board the Time Machine as Participant in the Expedition to the 
XXI Century Organized in the Year of the Swine." As the expedition is about to 
begin, the "Child of Dreams" participating in it is urged to say a prayer or cross 
himself. Zol'fat's choice of word for “prayer” is worth noting: It is Bismillah, the 
Muslim recitation “In the name of God,” and as such, it places the prayer in as 
concrete a cultural setting as the meaning of the act of crossing oneself.** The 
message of the poem is twofold. First, there is the implication that in the twenty- 
first century prayer will not have lost its meaning. Second is the suggestion that 
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the Year of the Swine—a cultural taboo for Muslims— does not exactly hold the 
promise for a bright twenty-first century. Hence, the need for prayer. 

Zól'fát may excel in the boldness of his metaphors and literary techniques, 
but his concerns are not unique. In the biographical novel Ayle Tonnar (Nights 
with moonlight), dedicated to the revolutionary Kh. Yamashev, A. Rasikh 
reiterates the importance of the unshakable bonds that must exist between the 
artist, the artists nation, and the people whose ideals the artist must serve. 
N. Fattalchs novel Itil suu aga turir (And thus flows the Volga), which brings to 
life the Bulgar period of Tatar history, was considered by Tatar critics, not an 
exercise in escapism, but "a search for answers to contemporary issues."*5 This 
comment indicates a discernment of specific attributes that have been forged in 
the course of history and an appreciation of the role they play in giving a distinct 
character to the ethnic consciousness of the Tatars and in determining their 
responses to the challenges of the society in which they live. 

G. Bashirs 1967 novel Tugan yagim-yashel bishek (My home is a green 
cradle) is a tribute to the beauty and endurance of Tatar national traditions and 
folk culture. Bashirs detailed descriptions of old Tatar customs were not 
appreciated by some official reviewers, who labeled the novel as an ethno- 
graphic novel and accused Bashir of mirasism. The adjective ethnographic, 
within the context of the criticism, represents a rather negative assessment of 
Bashir's efforts to reveal to his readers the richness of their traditions and 
culture. The initial negative assessment, which some reviewers gave Bashir's 
novel, was rendered meaningless by the numerous reviews and analyses that 
praised its contribution to the rediscovery of national traditions and culture. It is 
likely that these positive assessments more accurately represented the opinion of 
the majority of the intelligentsia and the population in general.“ 

One of the remarkable characteristics of the postwar Tatar cultural upsurge 
is the commitment of the native intelligentsia to the promotion of Tatar national 
culture and to the vital role that culture plays as a catalyst—as the conscience of 
the nation in encouraging the growth of a corporate sense and cultivating an 
ethos of distinctness. The roots of this cultural upsurge are historical; its thrust 
is essentially, but not exclusively, cultural; and its threshold of fulfillment implies 
claims of ancestral territory with ethnic homogeneity and cultural cohesiveness. 

The first signs of an emerging militancy that is rooted in cultural as well as 
political concerns have come from Tatar samizdat, a development of the late 
1970s. Until 1977, only the Crimean Tatars used samizdat as an alternative 
channel of communication to challenge the government monopoly on informa- 
tion and media. The three Volga Tatar samizdat documents that have reached 
the West were compiled in April 1977. One of the authors chose the pseudonym 
Kukshar, while two others chose to remain anonymous, indicating only the 
collective authorship of a group of Tatars for one document and twenty-six 
Tatars and Bashkirs for the other. 
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TABLE 7 

ETHNIC COMPOSITION 

OF THE POPULATION OF TATAR ASSR 

BETWEEN 1926 AND 1970 
Census Total Population Tatars Russians Otbers 
Year (thousands) (%) (%) (%) 
1926 2,594 44.9 43.1 12.0 
1939 2,915 48.8 42.9 8.3 
1959 2,850 47.2 43.9 8.9 
1970 3,131 49.1 42.4 8.5 


Source: V. l. Kozlov, Natsional'nosti SSSR. Etnodemograficheskii obzor (Moscow, 1975), p. 108. 


The seeds of politicization that seem to have been sown into the soil of the 
Tatar cultural upsurge are easily identifiable in one of the documents in particu- 
lar. Its authors seem to be aware, even if vaguely, of the existence of Sultangaliev 
and of his plans for a state that would have united the Turkic peoples of the 
Volga area. The platform from which the authors of this document spoke was 
clearly pan-Turkic as they called upon their countrymen: “Our task is clear: We 
have to fight, not fearing for our lives; we have to find, to raise those ‘populists’ 
who will have to carry the national consciousness to the people without fearing 
the consequences of whether their grandchildren and great-grandchildren will 
be Tatars or Bashkirs, Uzbeks or Kazakhs, etc., because Turks they will all have 
to be. Our task is to endure."*? The same authors also expressed the hope that 
“the Turks [of the republic of Turkey] would not forget that they are our closest 
brothers."** The pan-Tüurkic solution these authors chose stemmed from their 
frustration with the Soviet governments discriminatory policies toward the 
languages and cultures of the Tatars and Bashkirs. The authors deplored the 
suppression of religious life and demanded that Russian-language examinations 
be dropped from the requirements for admission to institutes of higher 
education. 

The issues of language and religion play a central role in the other two 
documents. The authors of these documents reacted against discriminatory 
programming by the Tatar and Bashkir television and radio stations: The 
audience was forced to listen to programs in Russian most of the day, including 
during prime time, thus reducing to tokenism the few hours of native-language 
programs scheduled and rendering them almost useless from the viewpoint of 
the promotion of national cultures. 

The ubiquitousness of the issue of national language in all three documents 
provides further evidence on the relationship between language behavior and 
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TABLE 8 
ETHNIC COMPOSITION 
OF THE POPULATION OF BASHKIR ASSR 
BETWEEN 1926 AND 1970 
Census Total Population Bashkirs Russians Others 
Year (thousands) (%) (%) (%) 
1926 2,695 23.7 39.8 36.5; of these, 
17.1 Tatars 
1939 3,159 21.2 40.6 38.2; of these, 
24.6 Tatars 
1959 3,340 22.1 42.4 35.5; of these, 
23.0 Tatars 
1970 3,818 23.4 40.5 36.1; of these, 
24.7 Tatars 


Source: V. I. Kozlov, Natsional'nosti SSSR. Etnodemograficheskii obzor (Moscow, 1975), p. 109. 


national consciousness and points to the complexity of the relationship between 
language ability, language preference, and language use, which is adequately 
illustrated by the fact that a 1967 survey indicated that even those 19.2 percent 
of the urban Tatars who claimed Russian as a native language used only Tatar at 
home, whereas only 27 percent of those rural Tatars who claimed to have a 
better command of Russian than Tatar used only Tatar at work and 55 percent 
used only Tatar at home.*? (See tables 7, 8, and 9 for ethnic composition and 
linguistic data in general.) 

The authors of the samizdat documents were equally vocal on the issue of 
official attitudes toward mixed marriages. They deplored the fact that the state 
encouraged mixed marriages between Russians and Tatars or Bashkirs by 
bestowing upon such couples favors that ranged from promotions to trips 
abroad. 

An even angrier reaction was triggered by the disrespect with which Soviet 
officials treated cradles of Tatar culture, such as the former medrese Galiye, 
which had housed a Tatar school in the years after 1917 only to be converted in 
the 1970s into an asylum for retarded children. 

Mosques did not fare any better with the officials, and the author of the 
third document pointed to the fact that although Kazan had tens of well- 
maintained churches, its only standing mosque was in a deplorable state of 
disrepair. It was probably in response to these realities, and in hope of dissipat- 
ing public dissatisfaction, that in April 1980, the government of TASSR 
adopted a decision that focused “On the situation and measures regarding the 
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TABLE 9 
TATARS AND BASHKIRS LINGUISTIC DATA: 
1959 AND 1970 
THOSE WHO DECLARED AS THOSE WHOIN 1970 
MOTHER TONGUE THE WERE FLUENT IN 
LANGUAGE OF THEIR OTHER LANGUAGES 
NATIONALITY OF THE SOVIET UNION 
TOTAL POPULATION (IN 96 OF THE TOTAL (IN 96 OF THE TOTAL 
(THOUSANDS) POPULATION) POPULATION) 
ETHNIC — — — — ——— —% t €——————X 
GROUP 1959 1970 1959 1970 Russian Other 
Tatars 4,968 5,931 92.1 89.2 65.2 5.3 
Bashkirs 989 1,240 61.9 66.2 53.3 2.6 


SOURCE: Naselenie SSSR (Chislennost’, sostav i dvizbenie naseleniia). 1973. Statisticheskii Sbornik 
(Moscow, 1975), p. 37. 


continuing improvement of the protection, restoration, and use of the monu- 
ments of history and culture in TASSR."5! 

The authors of these samizdat documents exhibited an overt militancy that 
is understandably absent from the general picture of Tatar cultural and political 
life. Their centuries-old coexistence with the Russian state — whether in its 
Tsarist or Soviet form— seems to have taught the Tatars that the key to their 
survival is not only a strong commitment to their culture and traditions but also 
caution in pursuing this goal. As a result, the majority of the Tatars seem to have 
chosen to respond to the government policies that encourage sblizhenie and 
ultimately aim at sliianie, not by promoting militancy and secession, but by 
arguing that there could be unity in diversity. Tatar scholars come to the defense 
of this diversity by reminding the Tatar people of the continuity of their history 
and by pointing to the strong bonds that link them with bygone generations. 
Their message seems to be that Tatars today can better understand themselves 
by learning to understand their past and can remain themselves by maintaining 
an awareness of their past. 

There is a poetic equivalent to this message rendered in the form of a 
Testament (a Tatar folk genre) a father leaves for his son during World War II. 
It reads: 


My son! 
Far away countries, far away lands, far away people—may you see all 
there is to see in this world, but—not what I have seen! 


The taste of honey, the taste of sweets, the taste of fruits, the taste of 
milk—may you taste them all in this world, but not what I have tasted! 
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My son! 


Search for riches in forests and mountains, search for oil, search for 
metal and coal; search for pearls in the depths of waters, search for 
golden fish, . . . search for new moons, search for new suns—there are 
no secrets and mysteries in this world— search for them all, but first of 
all, do not forget our graves!5? 


The realities of Tatar culture in the postwar period represent living proof of 
the fact that Tatars today have not forgotten the graves of their ancestors and 
that the unbroken link between their past and their present is the key to their 
survival as a people and to the vitality of their cultural resilience. 


Conclusion 


Nations live only by the memories which bygone centuries left 
in their souls and by their interaction with other peoples. 
Narody zhivut lish’ moguchimi vpechatleniami kotorye ostav- 
liaiut v ikh dushe proteskishie veka, da obshcheniem s drugimi 
narodami. 


(P. la. Chaadev, Filosoficheskie pis ma 
[Philosophical letters].) 


The Volga Tatars became the earliest Muslim subjects of Muscovy after the 
conquest of Kazan in 1552. The coercive administrative and socioeconomic 
policies the Russian state adopted vis-à-vis the Muslim inorodtsy of the Volga- 
Ural area between the sixteenth and twentieth centuries failed to bring about 
wholesale russification. The overwhelming majority of Volga-Ural Muslims 
rejected assimilation and engaged in a defense of their Islamic identity and 
heritage. 

Against the background of this precarious modus vivendi with the Russian 
government, the Volga Tatars became the first Muslims of the Russian empire to 
engage in a process of re-evaluation and reform that their traditional Islamic 
values brought under scrutiny. Their contacts with Russian society, as well as 
with Islamic centers throughout the world, gave further impetus to the move- 
ment of revival. 

Their religious thinkers and the teachers provided the intellectual. lead- 
ership for the Tatar reformist movement, while the bourgeoisie displayed a deep 
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sense of obligation toward the Tatar umma by becoming its financial supporter. 
What these several groups had in common was their remarkable continuity in 
Tatar history. The dynamism of the bourgeoisie was also a result of the capacity 
it displayed throughout the centuries to adapt itself to changing economic and 
social conditions. The bourgeoisie shared in the pride of all Tatars as heirs to 
those Turkic tribes that had enjoyed an early statehood in the khanates of Bulgar 
and Kazan. 

Thinkers and teachers like A. Kursavi, Sh. Merjani, R. Fahreddin, and 
M. Bigi emphasized the urgency of ridding Russian Islam of scholasticism to 
revive its capacity to fulfill the changing needs of the umma. All Tatar reformers 
regarded secularism as an alternative view of man and society, coexisting with 
and not excluding a religious perception of the world. They stressed the 
importance of science, secular education, and emancipation of women for the 
advancement of the Tatar umma, while also pointing out the importance of 
learning Russian to be able to come out of isolation and achieve a cultural 
rapprochement with the Russian society. 

The criticism to which the religious reformers subjected traditional Islam 
created a climate that was adequate for the first expressions of Tatar national 
identity in addition to, and not in lieu of, the Islamic identity. K. Nasiri's efforts 
at promoting a literary language based on the Tatar vernacular and M. Bigi's 
and Z. Kamali’ projects for translating the Qur'an into Tatar were represen- 
tative of this trend. 

Jadidism owes at least its etymological beginnings to the search for a new 
method (usul-u-jadid) of teaching the Arabic alphabet. The introduction of the 
phonetic system, however, was only the first of a series of innovations that gave 
an increasingly secular and national character to Tatar mektebs and medreses. 
A common denominator for all Tatar reformers was the importance they 
attached to education. They valued the role of jadid mektebs and medreses in 
maintaining and reinforcing the religious and national identity of the Tatar 
children and viewed secular education as a major contribution of these schools 
to the revival of the Tatar umma. 

The controversy that developed around the jadid schools polarized Tatar 
communities into two hostile camps that confronted each other on all levels of 
societal life. Jadidism, moreover, transcended the realm of education and came 
to symbolize the general effort of the Tatars to renew and improve all aspects of 
their life. 

The thirst for secular knowledge, the rapid growth of book publishing and 
book trade at the beginning of the twentieth century, and the organization of 
secular societies in response to the cultural, social, and economic needs of the 
umma were still other dimensions of Tatar jadidism. 

National identity and statehood were central issues in Y. Akchuraʒ political 
essay, which laid the foundations of pan-Turkism. Ismail Bey Gasprali's design 
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for a language to be understood by all Turkic peoples from the Volga to Kashgar 
was the linguistic counterpart of Akchura' political pan-Turkism. Yet by choos- 
ing to develop and promote their own dialect instead of adopting an all-Turkic 
language, the Volga Tatars exhibited boldness and confidence in their ability to 
assume the cultural and political leadership of Russian Muslims. At the begin- 
ning of the twentieth century, they realistically approached the issue of their 
relationship to the Russian state by deciding for cultural autonomy within the 
framework of the Russian state as an alternative to a pan-Turkic state. 

Cultural autonomy, however, may have been the only realistic choice the 
Volga Tatars could make in politics. Not until the beginning of the twentieth 
century, had cultural jadidism matured enough to consider a political dimen- 
sion to the life of the Volga Tatars. The events of 1905 only speeded up their 
entry into the political scene of the Russian state. 

Although a dominant force at all Muslim congresses, the Volga Tatars 
proved incapable of organizing independent Muslim political parties because 
the traditions of their umma had fallen short of providing them with an 
apprenticeship in politics. Although committed to Muslim unity, the Volga 
Tatars may have hindered that unity by antagonizing other Muslim peoples of 
Russia by their monopoly of political activities. Political jadidism failed because 
it developed within the framework of a conflict between the moral commitment 
of the Tatar jadids to Islamic unity and the intellectual attraction they demon- 
strated to Western political ideas. The political experience of the Tatar umma 
was much too brief to provide the necessary time for a synthesis of the two sets of 
values into original political ideas at the level of Tatar communities; as a result, 
political jadidism remained elitist. It copied rather than created, and it never 
equaled the strength of religious and cultural reformism that had begun at the 
level of both village and city communities and had grown with the participation 
and support of the entire umma. 

The legacy of cultural and religious reformism was the viable synthesis 
between secular and Islamic values that came to characterize the life of the Volga 
Tatars at all levels. The presence of jadid schools and Tatar teachers in the 
Kazakh steppes, Central Asia, and even China was proof of the fact that the 
legacy of Tatar jadidism transcended the boundaries of the Volga-Ural region. 

The success of the Bolshevik revolutions of 1917 renewed the life of the left 
wing of political jadidism. Paradoxically, however, the emphasis on class con- 
sciousness that had been the left wing's dissenting point was no longer its most 
important concern. Tatar Communists, such as M. Sultangaliev and G. 
Ibragimov, became increasingly concerned with the future of their people, first 
as Tatars and only then as Communists. They accepted the value of the national 
consciousness, which had been one of the main achievements of cultural 
reformism, and in a defensive reaction to the centralizing tide spreading to the 
borderlands of the Soviet state from Moscow, they resurrected Akchura’s idea of 
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a state of all Turks in the form of the Republic of Turan advocated by Sul- 
tangaliev. They lost. 

The demise of political jadidism in its national communist metamorphosis, 
however, added strength to cultural jadidism in the 1920s. And it was the legacy 
of cultural jadidism that prompted the Tatar Bolshevik G. Ibragimov to inquire 
in 1927, not what the future of the Tatar proletariat would be, but to ask: 
“Which Way Will Tatar Culture Go?" 

The very deep sense of history and the remarkable security with which the 
Volga Tatars perceived their national identity were largely responsible for their 
cultural resilience in the postwar period. This resilience continues today. The 
creative approach of the Volga Tatars to Islam—true to the legacy of jadidism, 
their scholarship, literature, and their sociolinguistic behavior—seems to have 
answered rather clearly G. Ibragimov’s rhetorical question. If anything, accom- 
plishments and trends in these areas suggest the deep commitment of the Volga 
Tatars to their culture and national heritage. Their choice of biculturalism 
emerges not only as a means of survival but also as a means of reasserting a 
genuine cultural vitality. In addition, the isolated, but rather articulated, voices 
of Tatar samizdat reflect a level of intellectual sophistication and political 
awareness that make it possible to expect that political dynamism might be- 
come the extension of Tatar cultural vitality in the future. 


APPENDIX 


Volga Tatar and Bashkir 
Deputies to the First, 
Second, Third, and 
Fourth Dumas 


FIRST DUMA 


Total Muslim Deputies: 25 
Volga Tatars and Bashkirs: 12 


Akhtiamov, Abussugud abd-el-Kholikovich 

Deputy from Ufa guberniia. Tatar. Born 1843. Constitutional Democrat (hereafter, 
KD). In 1871 graduated from the law school of the University of Kazan. Between 1871 
and 1881, held special assignments for the governor of Ufa and was also a court 
investigator. Member of the zemstvo guberniia council and honorary justice of the 
peace. Between 1895 and 1901, secretary of the Muslim Ecclesiastical Council. 


Alkin, Said-Girei Shagiakhmetovich 

Deputy from Kazan guberniia. Tatar. Born 1867. KD. Graduated from the law school 
of the University of Kazan. Wealthy real estate owner, editor of the Tatar newspaper 
Kazan Miuhbiri. 


Badamshin, Gafir Serazetdinovich 
Deputy from Kazan guberniia. Tatar. Born 1865. KD. Received traditional Muslim 
education. Peasant merchant. 


Dzhanturin, Salim-Girei Seid-Khanovich 

Deputy from Ufa guberniia. Tatar. Born 1864. KD. In 1889, graduated from the 
Mathematics and Physics Faculty of Moscow University. Between 1891 and 1894, 
justice of the peace for the Belebeev district; between 1894 and 1902, land captain for 
the same district; between 1903 and 1906, permanent member of the Ufa guberniia 
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zemstvo council. He also served three consecutive three-year terms as member of the 
district zemstvo. 


Khuramshin, Yamaletdin Khuramshin 

Bashkir. Born 1977. KD. Graduated from the Karamovo village medrese. Took the 
mullah examination at the Belebeev municipal public school. Mullah in the village of 
Karamovo. 


Khusainov, Shamsutdin Khusaianovich 
Deputy from Viatka guberniia. Tatar. No information on date of birth. KD. Peasant. 
Elementary education. Mullah. 


Maksutov, Sahipzada Davletshin 

Deputy from Ufa guberniia. Tatar. Born 1874. KD. Graduated from the medrese in 
Kazan; also attended the four-year Russo-Tatar school. In 1902, elected member of the 
district zemstvo and trustee of the zemstvo elementary school. Wealthy landowner and 
merchant. 


Matinov, Shagisharif-Medet-Galievich 
Deputy from Orenburg guberniia. Bashkir. Born 1856. KD. Received his education at 
the Muslim medrese in Kazan. 


Mindubaev, Gaizakdaz Mindubaevich 
Deputy from Kazan guberniia. Tatar. No information on date of birth. KD. Peasant. 


Rameev, Muhamed-Zakir Muhamed Sadykovich 

Deputy from Orenburg guberniia. Tatar. Born 1860. KD. Educated by private tutors; 
also attended Muslim schools and completed his education abroad. Owner of gold 
mines in the Urals. Representative of the goldmine owners to the Orenburg Fiscal 
Board. Publisher of the newspaper Vaqt. 


Syrdanov, Shakhaidar Shakhaidarovich 

Deputy from Ufa guberniia. Bashkir. Born 1847. KD. Graduated from the Orenburg 
Cadet Corps. Upon graduation, served nine years in Turkestan. In 1874, retired from 
the army and returned to his estate in Belebeev. Member of the district and guberniia 
zemstvo. In 1876, elected honorary justice of the peace for the Belebeev district; in 
1878, elected member of the guberniia zemstvo council. Between 1887 and 1891, 
president of the guberniia zemstvo council. 


Tevkelev, Kudu-Muhamed Batyrgireevich 

Deputy from Ufa guberniia. Tatar. Born 1850. KD. Received his education in the Page 
Corps. Guard officer between 1870 and 1885. In 1881, elected member of the 
Belebeev district zemstvo and Ufa guberniia zemstvo; also, honorary justice of the 
peace for the Belebeev uezd. In 1886, elected marshal of the nobility for the same 
district; in 1891, elected member of the city Duma. ` 
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M. M. Boiovich, Chlerry gosudarstvennoi dumy (Portrety i biograf). Pervyi sozyv. 
1906-1911. Sessiia 27 1V-9 VIII 1906 (Moscow, 1906), pp. 109-10, 113, 116, 212, 
214, 364, and 368-73. 

Chlerry pervoi gosudarstvennoi Dumy s portretami (Moscow, 1906), pp. 20, 28, 43, and 
65-66. 

Gosudarstvennaia Duma. Ukazatel’ k stenograficheskim otchetam. 1906 god. Sessiia 
pervaia. Zasedaniia 1-38 (27 IV-4 VIII 1906) (St. Petersburg, 1907), pp. 25, 28, 50, 
79, 82, 84, 104, 120, and 127-28. 

V. A. Maksimov, ed., Sbornik rechei deputatov gosudarstvennoi dumy l i II sozyva. Kniga 
pervaia. (St. Petersburg, 1908), p. 284. 

N. Pruzhanskii, ed., Pervaia Rossiiskaia gosudarstvennaia duma (St. Petersburg, 1906), 
pp. 46-47, 53, 57-58, 61-62, 64, 67-68, 129, 133, 139, and 146-47. 


SECOND DUMA 


Total Muslim Deputies: 35 
Tatars and Bashkirs: 16 


Atlasov, G. M. 
Deputy from Samara guberniia. Tatar. Born 1876. Member of the Trudoviki faction. 
Mullah. 


Badamshin, Gafir Serazetdinovich 
Deputy from Kazan guberniia. Tatar. Born 1865. Member of the Trudoviki faction. 
Also member of First Duma. 


Biglov, M. A. M. 
Deputy from Ufa guberniia. Tatar? Born 1871. Member of the Muslim faction. 
Graduated from the Page Corps. Landowner. 


Khasanow K. G. 
Deputy from Ufa guberniia. Tatar. Born 1878. Member of the Trudoviki faction. 
Teacher. 


Khasanov, M. S. 
Deputy from Ufa guberniia. Tatar? Date of birth not listed. Member of the Muslim 
faction. 


Kumvakoy, Sh. A. 
Deputy from Ufa guberniia. Tatar? Born 1849. Member of the Muslim faction. 
Secondary education. Graduated from the Kadet Corps. 
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Maksudov, Sadrutdin Nizamutdinovich 

Deputy from Kazan guberniia. Tatar. Born 1879. Member of the Muslim Faction. 
Landowner, lawyer. Graduated from the Law Faculty of the Sorbonne University, 
Paris. 


Maksiutov, S. D. 
Deputy from Kazan guberniia. Tatar? Born 1859. Member of the Muslim faction. 
Medrese graduate. Mullah, landowner. 


Massagutov, H. V. S. 
Deputy from Viatka guberniia. Tatar. Born 1862. Member of the Trudoviki faction. 
Medrese graduate. Merchant. 


Musin, Gumer 
Deputy from Kazan guberniia. Tatar. Born 1854. Member of the Muslim faction. 
Mullah, landowner. 


Nidzhemetdinov, Abdulla Aimatdinov 

Deputy from Simbirsk guberniia. Tatar. Born 1869. Member of the Trudoviki faction. 
Graduated from Buinsk medrese; continued his studies in Bukhara and India. Mullah, 
landowner, and merchant. 


Seifutdinov, Shahbal Sahautdinovich 
Deputy from Orenburg guberniia. Bashkir. Born 1846. Member of the Muslim 
faction. Landowner. 


Syrtlanov, Shakhaidar Shakhaidarovich 
Deputy from Ufa guberniia. Bashkir. Born 1847. Member of the Muslim faction. Also 
deputy to the First Duma. 


Tevkelev, Kudu-Muhamed Batyrgireevich 
Deputy from Ufa guberniia. Tatar. Born 1850. Muslim faction. Also deputy to the 
First Duma. 


Tukaev, Muhammed-Shakir Muhamed Kharisovich 

Deputy from Ufa guberniia. Bashkir. Born 1862. Member of the Muslim faction. 
Graduated from the medrese; also completed two years at the Orenburg Tatar Teach- 
ers’ School. Landowner. 


Usmanov, Hairullah Abdrahmanovich 
Deputy from Orenburg guberniia. Tatar? Born 1866. Member of the Muslim faction. 
Graduated from medrese. Mullah. 
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Chleny 2-oi godsudarstvennoi dumy. Biografi. Sravnitel'naia kharakteristika chlenov 1-oi 
i i dumy. Alfavitrryi ukazatel’ (St. Petersburg, 1907), pp. 16, 29-30, 59, 75, 94, and 
109-10. 

Godsudarstvennaia Duma. Ukazatel’ k stenograficbeshim otchetam. Vtoroi soꝛyu 1907 
god. Zasedaniia 1-53. (20 fevralia-2 iiunia 1907) (St. Petersburg, 1907), pp. 4, 7, 9, 
19-20, 24, 28, and 80. 


THIRD DUMA 


Total Muslim Deputies: 10 
Tatars and Bashkirs: 7 


Baiburin, Zigangir Nurgalievich 

Deputy from Orenburg guberniia. Bashkir. Born 1852. Member of the Muslim 
faction. Completed four years of study at the medical school of Kazan University. 
Secretary of the Orenburg Muslim Benevolent Society. 


Enikeev, Gaisa Khamidulovich 

Deputy from Kazan guberniia. Tatar. Born 1864. Member of the Muslim faction. 
Secondary education. Teacher at the school for inorodtsy, employee of the State Bank, 
and director of a cloth factory. Also manager of the educational and charitable 
institution founded with capital from A. G. Khusainov. 


Maksudov, Sadrutdin Nizamutdinovich 
Deputy from Kazan guberniia. Tatar. Born 1879. Member of the Muslim faction. Also 
member of the Second Duma. 


Mahmudov, Sharafutdin Zemelitdinovich 
Deputy from Ufa guberniia. Bashkir. Born 1853. Member of the Muslim faction. 
Graduated from the Ufa Tatar Teachers' School. Teacher of Russian at the medrese. 


Syrtlanov, Ali-Oskar Shakhaidarovich 

Deputy from Ufa guberniia. Bashkir. Born 1865. Member of the Muslim faction. Son 
of First and Second Duma deputy Sh. Sh. Syrtlanov. Higher education. Reserve 
captain, assigned to the military court. 


Tevkelev, Kutlu-Muhamed Batyrgireevich 
Deputy from Ufa guberniia. Tatar. Born 1850. Muslim faction. Also deputy to the 
First and Second Dumas. 
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Tukaev, Muhamed-Shakir Muhamed Kharisovich 
Deputy from Ufa guberniia. Bashkir. Born 1862. Member of the Muslim faction. Also 
deputy to the Second Duma. 


SOURCES: 
Gosudarstvennaia Duma. Ukazatel’ k stenograficbeskim otchetam. Chasti I-III. Tretii 
sozyv. Sessiia 1. 1907-8 (St. Petersburg, 1908) pp. 63, 128, 187, 193, 262, 264, 
and 275. 


FOURTH DUMA 


Total Muslim Deputies: 7 
Tatars and Bashkirs: 5 


Akhtiamov, Ibniamin Abussugutovich 

Deputy from Ufa guberniia. Tatar. Born 1877. Secretary of the Muslim faction. Son 
of lawyer and First Duma deputy, A. Akhtiamov, brother of Social Democrat 
I. Akhtiamov. Entered the Faculty of Physics and Mathematics of St. Petersburg 
University in 1878. In 1901, arrested and exiled to Ufa. In 1905, resumed his studies, 
and in 1910, graduated from St. Petersburg University with a degree in law. Lawyer for 
the Kazan district court. 


Baiteriakov, Gabdullatif Khabibullich 

Deputy from Ufa guberniia. Tatar. Born 1873. Member of the Muslim faction. 
Elementary education. Peasant from the village of Tashlykul, Ufa guberniia. Volost’ 
elder and member of the district zemstvo council (1904-1907); from 1908 to 1913, in 
charge of military service obligations and also accountant for the volost' board. 


Enikeev, Gaisa Khamidulovich 
Deputy from Orenburg guberniia. Tatar. Born 1857. Member of the Muslim faction. 
Also deputy to the Third Duma. 


Minnigaleev, Mingazetdin 

Deputy from Samara guberniia. Tatar. Born 1857. Member of the Muslim faction. 
Traditional Muslim education. Peasant merchant in the village of Kakri-Elgi, Samara 
guberniia. Member of the zemstvo district council and president of the volost' court. 


Tevkelev, Kutlu-Muhamed Batyrgireevich 
Deputy from Ufa guberniia. Tatar. Born 1850. President of the Muslim faction. Also 
deputy to the First, Second, and Third Dumas. 
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Gosudarstvennaia Duma. Ukazatel’ k stenograficheskim otchetam. Chasti I-III. Chetver- 
tyi sozyu. Sessiia I. 1912-13. (St. Petersburg, 1913), pp. 22, 66, 103-4, 149, and 198. 
N. N. Olshanskii, ed., Chetvertaia Gosudarstvennaia Duma. Portrety i biografii. (St. 
Petersburg, 1913), pp. 17, 19, 66, 124, and 193. 


Glossary 


Abistay—wife of a mullah 
Adabiyat—science of proper upbringing; in literature, it relates to belles lettres 


Baskak—tax official of the Golden Horde who was also a military representative of the 
central government 


Bays—wealthy Tatar merchants and landowners 
Caravanserai—inn on a commercial route traveled by caravans 


Daruga—civil officials of the Golden Horde who were in charge of the collection 
of taxes 


Duma—State council, a parliamentary institution introduced in Russia in 1906; also a 
city council introduced in Russia after 1870 


El-Islah—“The reform,” a militant society of Tatar medrese students 
Fatwa—opinion on an issue of Muslim canonic law 

Fen kuvuji—science hunters, term used for certain Russian school inspectors 
Fikb—Islamic jurisprudence 

Galiye—superior level of the medrese 


Golden Horde the portion of Ginghis Khan's empire that included the Russian 
principalities, the Middle Volga, and the steppes west of the Volga 


Gosplan—state planning commission 


190 Glossary 


Guberniia—a province in the Russian empire 
Gubkom—party guberniia committee 
Hadith—corpus of sayings of the Prophet Muhammad 


Harbi Shura—provisional military council under the control of Muslim Nationalists; 
tolerated by the Bolshevik government until April 1918 


Ichki—insiders; most likely military stationed inside the fortress of Kazan proper 
Iftar—festive dinner ending each day's fast during Ramadan 


Ijma—principle in Islamic jurisprudence; legislating by consensus of those in the 
community who know Islamic dogma 


ljtibad —creative interpretation of the Islamic dogma 
Ilytvar—title of nobility, probably meaning “ruler” among the Bulgars 


Imam—head of the community and leader of the congregational prayer among 
the Sunnis 


Iptidaye—elementary section of the medrese 
Ishan—Sufi leader 


ISKOMUS—Muslim central executive committee organized after the February 
Revolution 


Islam— "submission," i.e., total submission to God 


Ittifak-al Muslimin—The Union of Muslims, Muslim Liberal Party, which emerged in 
Russia after 1906 


Jadid—proponent of the new method, reformer 

Jadidism—movement of reform and intellectual renewal 

Kalam—science of Islamic dialectics 

Kalan—land tax in the Kazan khanate 

Karachi—overseer, royal council in the Kazan khanate 

Kazi— Muslim judge 

Khan—head of state in a khanate 

Komsomol— Communist Youth Organization 

Korenizatsiia—indigenization 

Kurultai—council, gathering of all leaders for legislative or other decision-making 
purposes; initially, a meeting of the clan leaders in the khanates 

Mabhámáà-i-Sbargiia the Islamic Religious Board 

Mantiq—logic 
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Medrese—Muslim school of higher learning 
Mekteb—Muslim primary school 

Minbar—pulpit in a mosque 

Miras—national heritage 

Mirasism—pride in the national heritage 

Mirza (Murza)—hereditary Tatar noble 
Muallim—Mekteb teacher 

Muderris—teacher at the medrese 

Mufti—head of the Muslim Ecclesiastical Council 


Mullah—a member of the Muslim religious hierarchy, usually combining the duties of 
leader of the congregation and teacher 


Muskom—central commissariat for Muslim affairs 


Naqsbbandi—Sufi brotherhood founded by Baha ed-din Naqshbandi in the fourteenth 
century 


Narkomnats—People’s Commissariat of Nationalities 
Narkomvoen—People’s Commissariat of War 


Novokreshchennye—Tatars who converted to Christianity during the eighteenth 
century 


Obkom—regional party committee 

Pistsovye knigi—population registers and tax records 
Podushrrye—soul taxes 

Qadimist—defender of the old method 

Qwfi—style of Arab calligraphy characterized by angular letters 
Ramadan—the month of fasting 

Raznochintsy—people of various ranks 
Revvoensovet—revolutionary war council 

Rushdiye—Muslim preparatory school 

Saban—heavy plow used by the Bulgars 

Sabantui—festival of the plow, now celebrated in May and June by the Volga Tatars 
Samizdat—underground publications 

Shakirds—medrese students 

Shariat—the totality of Islamic laws that govern all aspects of life 
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Shiite—a follower of the fourth Caliph, Ali 
Soiurghal—service people in the Middle Volga during the Golden Horde period 
Sufism— Islamic mysticism 


Sunna—body of traditions of the Islamic community consecrated by the Prophets own 
example 


Sunni—orthodox Muslim who adheres to the Sunna 
Tafsir—commentaries on, and interpretations of, the Qur'an 
Tamgacbi—tax collector from among the Bulgars during the Golden Horde period 


Taglid —uncritical acceptance of the authority of the Islamic dogma and the adoption 
of precedents established by the ulama 


Tarigat—Muslim mystic orders; path followed by the Sufis to achieve gnosis 
Tarkhan—privileged nobility of the Kazan khanate; enjoyed hereditary land tenure 


Thuluth—style of Arab calligraphy that evolved from the Qufi; it is less angular, 
more slender 


Tufrakchilar—those who favored territorial national autonomy 
Turkchilar—supporters of extraterritorial cultural autonomy 
Tütün sani—household tax 

Ulama Islamic scholars 


Ulans— probably Tatar commanders of cavalry units who at times performed diplo- 
matic services 


Ulozbenie—Russian law code 
Ulu Karachi—main overseer 
Ulus—lands 
Umma—community of believers 
Usul-u fikh—jurisprudence 
Usul-u savtiye—phonetic system 
Waqf—pious foundation 


Yanalif —Latin alphabet adopted for the Muslims of the Soviet Union between 1926 
and 1937 


Yarlyk—a charter, a patent of authority from the khan 
Yasachnye—tributary peasants 
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Yatsy—fifth Muslim daily prayer 
Yer khablasi—tax imposed on the sale of land 
Yityvar—ruler of the Bulgar state 


Zakat—alms-tax, one of the principal obligations of Islam; offered on the day ending 
the month of fasting 


ZMNP 


ABBREVIATIONS 


Chleny pervoi gosudarstvennoi Dumy s portretami 

Central Muslim Military Collegium 

Cabiers du monde russe et soviétique 

Istoriia Tatarskoi avtonomnoi sovetskoi sotsialisticheskoi respubliki 
Istoriia Jatari v dokumentakh i materialakh 

Kazan Utlari 

Polnoe sobranie russkikh letopisei 

Polnoe sobranie zakonov rossiiskoi imperii 

Radio Liberty Researcb Bulletin 

Revue du monde musulman 

Revoliutsiia i natsional’nosti 

Sovetskaia arkheologiia 

Sovetskaia etnografiia 

Slavic Review 

Sbornik rasporiazbenii po Ministerstvu Narodnogo Prosveshcheniia 
Sovetskoe vostokovedenie 

Zhurnal Ministerstua Narodnogo Prosveshcheniia 
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CHAPTER 6 
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the Russian workers and soldiers in October. A rather embarrassed explanation of this 
cooperation has been provided by Sagidullin in K istorii Vaisovskogo dvizheniia, p. 13. 

70. The staunchest defender of the veil was the Ottoman government, and Ismail 
Bey Gasprali criticized equally the policies of Abdul Hamid and the antifeminist stand 
of the Young Turks after their seizure of power. Ismail Bey appealed to the ulama 
throughout the Islamic world to discuss the question of the veil and formulate its 
opinion in a fatwa. L. M., "La question du voile," RMM 11 (1910): 463-65. 

71. The main thesis developed by Soviet historians on this issue is their contention 
that interest in the status of Tatar women and the struggle for their emancipation 
started only under the influence of the 1905 revolution. This is another example of 
attempts to view the 1905 revolution as a sui generis deus ex machina that caused every 
major change and development in the life of the Tatars at the beginning of the twentieth 
century. The events of 1905 did play an important role, but they were only a catalyzing 
agent in the evolutionary changes that Tatar society had begun to experience during the 
nineteenth century. For a Soviet view of the issue, see A. Kh. Makhmutova and 
V. N. Smirnova, “Zhenskii vopros v Tatarskoi istoriografii 1917-27 godov,” in 
Obshchestvenno-politicheskoe dvizbenie i klassovaia bor ba na Srednei Volge (Kazan, 
1972), pp. 72-75. 

72. “La presse musulmane," RMM 11 (1910): 459-60. Imam Muhammed Sabir 
Hasan’s stand represented the opinion of the progressive ulama and came in direct 
response to a request from Ismail Bey Gasprali to clarify the veil issue. Ismail Bey had 
received a letter from a certain Baroness von Rosen of Austria, who was interested in 
Islam and wanted to clarify some of the social aspects of religious dogma and rituals. 
Although the fact that the Baroness sent him the letter is indicative of Ismail Bey's 
authority outside the Islamic world, he referred the question to the religious leaders of 
the community. L. B., "La presse musulmane. Russie," RMM 1 (1910): 355. 

73. The article was entitled “Evropeizatsiia Musul'man" and was probably pub- 
lished in one of the August 1907 issues of Penzenskiie vedornosti. The exact date is not 
indicated on the pages of the newspaper clipping that contains the article. The clipping 
is part of a larger collection of uncataloged Russian regional newspapers, clippings, 
and pamphlets at the Helsinki University Library, a collection that belonged to 
Professor N. il'in and is referred to as the Il'in Collection. 

74. For instance, Zeineb Abdurrahmanov, a woman medical doctor, participated in 
a feminist meeting held in St. Petersburg in 1908. In preparation, she publicized the 
meeting and, with the support of the Tatar press, submitted to the public a question- 
naire aimed at identifying means to improve the status of women. “Autour du monde 
musulman," RMM 12 (1908): 675. On May 18, 1907, a delegation of women calling 
themselves the Society for the Defense of the Rights of Women presented their griev- 
ances to the Muslim delegation in the Duma. See Ulfet 81 (1907): 2, A group of women 
from Orenburg expressed similar grievances in a letter sent to the Muslim Duma 
deputies; it contained a warning: "If men do not change their attitude toward us, they 
should know that the day will come when they themselves will be slaves, and then the 
entire Muslim race will perish." See "L'éducation des femmes et la civilization musul- 
mane," RMM 3 (1908): 800-802. 
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75. The plight of women attracted the attention of many Tatar writers: Z. Bigiev, 
Ölüf, yäki güzäl k Khadicha (Kazan, 1887); M. Ak’agatzade, Khisametdin menla 
(Kazan, 1886); E. Khalidi, Makhnisad khanitm (Kazan, 1906); Sh. Kültási, Mäktap 
balasi yahut Sakhila abi (Kazan, 1909). Also on F. Amirkhan' contribution to the issue, 
see G. Khantemirova, “Fatikh Amirkhan ijatinda khatin-kizlar azatligi temasi,” KU 8 
(1977): 155-59. 

76. The exceptionally advanced status of Tatar women, who were generally better 
educated and much more vocal than other Muslim women, was discussed at various 
times by A. Vambery; see his “Die Kulturbestrebungen der Tataren," Deutsche 
Rundschau 132 (1907): 88-89, and “The Emancipation of Women in Islam,” The 
International 2 (1908): 14. For an account of the status of Turkish women, see Sabine 
Dirks, La famille musulmane turque (Paris, 1969). It is perhaps due to their higher 
educational level and competence in social and political issues that Tatar women could 
not become a surrogate proletariat and be used by the Soviets to impose social change, 
as was done in more conservative Central Asia. For a complete account of this 
alternative in accomplishing social change, see Gregory J. Massell, The Surrogate 
Proletariat: Moslem Women and Revolutionary Strategies in Soviet Central Asia, 
1919-1920 (Princeton, 1974). 

77. For Muhlise Bobi’s election as kazi, see A. Battal, Qazan Türkleri, pp. 220-22. 
This is also discussed in the memoirs of Ahmet Veli Menger, as read on a tape recorded 
in Ankara in 1975 by Mahmut Tahir, one of the editors of the journal Kazan, who has 
generously provided the author with a copy. 


CHAPTER 7 


1. Nasiris secrecy was a measure of caution, because one of the legacies of 
missionary policies was the tendency of the Tatars to equate any contact with Russian 
culture and society with russification. Nasiri realization that knowledge of Russian 
would rid the Tatars at least of an economic handicap came from the experience of his 
own family. His father, who was a merchant in the Volga region, and his brother, who 
was engaged in candle and soap manufacturing in Moscow, had pointed out to him the 
economic importance of learning the Russian language. For Nasiri’s early biography, 
see J. Validov, Ocherki istorii obrazovannosti i literatury Tatar (Moscow and Petrograd, 
1923), p. 41. A. N. Kurat, “Kazan Türklerinin medeni uyanış devri,” in Ankara 
Üniversitesi Dil ve Tarih-Coğrafya Fakültesi Dergisi 3-4 (1966): 107; A. Saadi, Tatar 
ádàbiyati tarihi (Kazan, 1926), p. 42. On the importance of learning Russian, also see 
“Koe chto o Tatarakh,” Kamsko- Volzbskaia rech 206 (1914): 6. 

2. N. P. Zagoskin, who was known among the Kazan University faculty for his 
liberal ideas, was also the publisher of the newspaper Volzhskii listok. Faseev empha- 
sized the special role played by Volzhskii listok in alerting Nasiri to Russian realities. 
K. E Faseev, Iz istorii Tatarskoi peredovoi obsbcbestvennoi mysli (vtoraia polovina 
XIX-nacbalo XX veka) (Kazan, 1955), p. 43. 

3. Kurat, "Kazan Türklerinin medeni uyanış devri,” p. 107; Zaman kalendari 
(Orenburg, 1909), p. 32. 
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4. Validov, Ocherki istorii obrazovannosti, p. 42. 

5. The intellectual milieu of the University of Kazan enabled Nasiri to acquire a 
knowledge of Russian intellectual life as a whole. Hence, it is conceivable that he wrote 
his essay on The Functions of Human Organs, which emphasized the unity of the human 
body and soul, under the influence of N. G. Chernyshevskii's Anthropological Principle 
in Philosophy. See Faseev, Iz istorii Tatarskoi peredovoi obsbcbestvennoi mysli, p. 46. 


6. The study was entitled “Poveriia i obriady Kazanskikh Tatar” and was published 
in Zapiski Imperatorskogo Russkogo Geograficheskogo Obshchestva, vol. 6 (St. Pe- 
tersburg, 1880), as quoted in Faseev, Iz istorii Tatarskoi peredovoi obshchestvennoi 
mysli, p. 44. 

7. Although Saadi argues that the Europeanization (i.e., Westernization) of 
Nasiri’s thought began with his activity as a member of the archeological society, it 
would be more correct to assume that this gradual process began much earlier. Perhaps 
its roots can be traced to Nasiri's decision to learn Russian in the first place. See Saadi, 
Tatar ádábiyati tarihi, p. 43. 

8. Kurat, "Kazan Türklerinin medeni uyanig devri," p. 108. 


9. Nasiri's calendar failed to appear both in 1886 and between 1895 and 1897. In 
23 years, the calendar totaled 5,228 printed pages and contained information on all 
aspects of life. See Saadi, Tatar ddabiyati tarihi, p. 44. Two contemporaries of Nasiri, 
Fatih Halitov and Shihabeddin Rahmatullin, published wall calendars in which they 
printed original stories along with translations from Ottoman, Arabic, and Persian 
literature. Rahmatullin also wrote a teach-yourself-Russian textbook and a geography 
text. See Validov, Ocherki istorii obrazovannosti, p. 43. 


10. Zaman kalendari (Orenburg, 1909), pp. 44-46. 


11. Ibid., pp. 33-40. Russian calendars were as much a barometer of changing 
times as Tatar calendars. For instance, the 1915 issue of the Kazan zemstvo calendar 
included a Muslim calendar in its pages. This inclusion could be indicative of the fact 
that the Tatars had become more vocal on the national scene, but it could also suggest a 
more careful attitude toward Muslims during the war. See Kazanshii zernshii kalendar’ 
na 1915 god (Kazan, 1915), p. 15. 


12. “Kazanskaia khronika," Kazanskie vesti 586 (1892): 2. 
13. Türk ili (Istanbul, 1928), p. 627. 


14. S. A. Zenkovsky, "A Century of Tatar Revival," American Slavic and East 
European Review 10 (1953): 316; A. Vambery, "Die Kulturbestrebungen der Tataren,” 
Deutsche Rundschau 132 (1907): 91. 


15. For debates on the role of the native language in the educational process, see 
Musa Jarullah Bigi, ed., 1906 sene 16-21 Avgustda ichtimag itmish Rusya Musul- 
manlarining nedvesi (Kazan, 1906), p. 60. For the reaction of the Tatars to the debates 
in the Duma on the bill concerning the use of native languages in elementary schools, 
see "Musul'manskaia zhizn' v 1910 godu," Permskie vedomosti 27 (1911): 2. See also 
points 118 and 119 of the regulations in IV Musul'manshii s'ezd., S. Petersburg. 15-25 
iiunia. 1914. (St. Petersburg, 1914), p. 17. 

During the Soviet period, G. Ibragimov emerged as the most vocal defender of 
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Tatarism. As he stated in 1911 in the pages of Shura, and quoted by M. Kh. Khasanov 
in Galimdzhban Ibragimov (Kazan, 1969), p. 39: “We are Tatars. Our language is Tatar, 
all we do is Tatar, and our future culture will be Tatar.” For Ibragimov5 thesis of 
Tatarization as developed during the Soviet period, see his essay Tatar madániyeti nindi 
yul belan barajaq? (Kazan, 1927), pp. 6-7 and 23-24. G. Ibragimov remained an 
admirer and disciple of Nasiri all his life. He wrote two essays for the 1922 commem- 
orative volume that was published on the twentieth anniversary of Nasiri's death. See 
Kayyum Nasiri majmugasi (Kazan, 1922). 

16. Asquoted by Vambery, "Die Kulturbestrebungen der Tataren," p. 90. The well- 
to-do Orenburg merchant Gani Bay Huseinov had voiced similar concerns in letters 
written to mullahs as early as February 1898. See Z. I. Ahsen Bóre, ed., Gani Bay 
(Helsinki, 1945), pp. 42-43 and 46. 

The periodical press took an active part in support of the vernacular. In 1909, the 
editors of Shura sponsored a language contest for the best article written in the 
vernacular. The winner was Hadi Atlasi. See A. N. Kurat, "Kazan Türklerinin 
tanınmış tarihçi ve milliyetęilerinden Hadi Atlas,” Kazan 16 (1975): 6. 

17. N. P. Zagoskin, ed., Za sto let; biograficheskii slovar’ professorov i prepodavatelei 
Imperatorskogo Kazanskogo Universiteta 1804—1904 (Kazan, 1904), p. 193. 

18. Faseev, Iz istorii Tatarskoi peredovoi obshchestvennoi mysli, pp. 33-34; and 
Saviya Mikhailova, “Tatar khalkining mag rifetche uli," KU 2 (1980): 121-74. 

19. Zagoskin, Za sto let, p. 194. Khalfin also wrote the first books to popularize 
medical knowledge in Tatar. Kurat, "Kazan Türklerinin medeni uyanış devri,” p. 110. 

20. Faseev, Iz istorii Tatarskoi peredovoi obshchestvennoi mysli, pp. 34 and 53. 
Zagoskin, Za sto let, p. 234. 

21. Z. Bigiev, Oliif yäki güzäl kiz Khädichā (Kazan, 1887). 

22. Kurat, "Kazan Türklerinin medeni uyanig devri," p. 111. 

23. Faseev, Iz istorii Tatarskoi peredovoi obshchestvennoi mysli, p. 34; Zenkovsky, 
“Century of Tatar Revival," p. 312; la. G. Abdullin, Tatarskaia prosvetitelskaia mysl’ 
(Sotsial'naia priroda i osnovnye problemy) (Kazan, 1976), pp. 199-202. 

24. Although, by 1904, the Volga Tatars had numerous printing presses of their 
own, they continued to buy a considerable number of books printed in various Islamic 
countries. For instance, the introduction to R. Fahreddin’s Asar featured an advertise- 
ment for books from Cairo and other places in Egypt. These books were not only on 
religion; there were science, history, and geography books as well, and mail orders 
were available for them all. R. Fahreddin, Asar, vol. 1, part 5 (Orenburg, 1904). 

25. Arabic printing was introduced in Russia at the beginning of the eighteenth 
century because of the practical needs of Peter I's government. The first document in 
Arabic characters printed in Russia was Peter I's Manifesto to his Muslim subjects. It 
was produced on July 15, 1722, by the printing press that had been set up at Astrakhan 
during the Persian campaign. At the end of the Persian campaign, the printing press 
was moved to Moscow, where it was idle until the 1770s when its activity was revived. 
In 1786, the government opened a new printing shop in St. Petersburg; there, materials 
could be published in Arabic, Persian, Turkish, and Tatar. That year, the print shop 
produced two volumes in Tatar—one concerning the police code and the other 
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concerning the organization of the guberniias. Only one year later, in 1787, the first 
Qur'an was printed in St. Petersburg. See A. Kh. Rafikov, Ocherki istorii knigo- 
pechataniia v Turtsti (Leningrad, 1975), pp. 59-60 and 101. For information on D. 
Kantemir, the exiled Moldavian prince who headed Peter I's Arabic printing press, see 
Al. Piru, Literatura Română veche (Bucharest, 1961), pp. 364—409; and G. Călinescu, 
Istoria literaturii Române (compendiu) (Bucharest, 1968), pp. 28-31. 

26. K. E Fuks, Kazanskie Tatary (Kazan, 1844), p. 121. 


27. N. I. Vorob'ev, Tatary srednego Povolzb'ia i Priural'ia (Moscow, 1947), p. 384. In 
1902, the same press printed 250 titles, totaling 2.5 million copies. See Vincent 
Monteuil, Les musulmans soviétiques (Paris, 1957), p. 21. Chicherina indicates the 
same figures, but for the year 1903. See S. B. Chicherina, O Privolzhskikh inorodtsakh i 
sovremennom znachenii sistemy N. 1. Il'minskogo (St. Petersburg, 1906), p. 21. Recog- 
nition of the typographical quality of the books put out by the university press came 
when the press was awarded a silver medal at the Kazan Exhibition of 1885 and a gold 
medal at the Ekaterinburg Exhibition of 1889. The Kazan Exhibition of 1900 
included the press on its list of honor. See Sh. Akhmar, Matbaacbelek tarikhi (Kazan, 
1909), p. 56. 

28. Fuks, Kazanskie Tatary, p. 20. 

29. First investigations of Tatar book printing belong to Rizaeddin Fahreddin, 
Qorn và tabagãt (Kazan, 1900); Ákhmár, Matbaacbelek tarikhi; and A. Battal, Tatar 
tarihi. Qazan Turkleri. Tarihi ve siyasi gonishler (Istanbul, 1925), pp. 149-50. Among 
Soviet scholars, A. G. Karimullin has dedicated most of his efforts to the study of book 
printing and publishing among the Tatars. See his Kitap dón'yásina sdyakhat (Kazan, 
1979) and Tatarskaia kniga nachala XX veka (Kazan, 1974), both of which are 
outstanding. For a discussion of the Kazan university press see pp. 84-87 of the latter. 

30. Vambery, "Die Kulturbestrebungen der Tataren,” p. 76. 

31. Karimullin, Tatarskaia kniga, pp. 177-79. 

32. Ibid., pp. 56-74. 

33. Ibid., pp. 47, 55, and 123. For more on the contributions of Kharitonov's 
printing activity to the cultural development of the Tatars, see “La presse musulmane," 
RMM 4 (1910): 581; Sh. Ákhmár's Matbaachelek tarikhi, which was dedicated to the 
celebration of Kharitnov's fortieth year in the business of printing, and “Livres et 
revues," RMM 6 (1909): 309. 

34. Karimullin, Tatarskaia kniga, pp. 22 and 31. 

35. Battal, Qazan Türkleri, pp. 216-17; "La presse musulmane. Analyses et 
extraits," RMM 2 (1911): 382. In 1912, the number of Muslim printing shops in 
Russia was 23; that of bookstores, 194. See R. Majerczak, "Une nouvelle statistique de 
la population musulmane," RMM 9 (1914): 272. 

36. Akhmar, Matbaachelek tarihi, pp. 58 and 67-70; S. Bagin, Propaganda Islama 
putem pechati (Kazan, 1909), pp. 9-11. 

37. For an analysis of the trends in Muslim book publishing in Russia in 1912, see 
L. B., "Statistiques des publications musulmanes de Russie," RMM 4 (1914): 218-20. 

38. R. Fahreddin, Ahmed Bay (Orenburg, 1911), p. 52. 
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39. Bagin, Propaganda Islama, p. 8. 

40. Theonly Muslim deputy who took the issue to the Duma was the Tatar leader of 
the Muslim Trudoviki, Kalimulla Hasanov. Sadri Maksudi, the leading Constitutional 
Democrat, was widely criticized for his silence. This information is based on an essay 
written by Mansurov and on reports to the Okhrana by such Tatar informers as H. 
Kaibyshev (code name, Teoretik), who worked for the Kazan Okhrana from 1911 to 
1917. See G. Mansurov, Tatar pravakatrlari (Moscow, 1927), p. 25. 

41. One such work was M. Ak'ágátzades Khisametdin menla (Kbisametdin Mullah) 
(Kazan, 1886). 

42. Apparently in 1910 alone, some 20,290 Tatars made use of the services offered 
by the Kazan Muslim library, Islamiye. This figure is significant because, in 1910, the 
Muslim population of Kazan amounted to 30,486 people, as compared with 149,060 
Russians. See Garoda Rosii v 1910 godu (St. Petersburg, 1914), p. 224, and "La presse 
musulmane," RMM 2 (1910): 381. 

43. Malmizbda Muslumanlar kiraathanesining ustafi (ustav bezplatnoi biblioteki- 
chital ni dlia Musul'man v g. Malmyzbe, Viatskoi gubernii) (Kazan, 1907), p. 3; and 
Viatka gubirnasi Malmiꝛh uiazi Tuntar kariasindegi “Shems” kitabhanesining ustafi (ustav 
bezplatnoi biblioteki-chital’ni “Shams” dlia Musul'man v der. Tiunteri Arbarskoi volosti, 
Malmyzhskogo uezda, Viatskoi gubernii) (Kazan, 1908), pp. 3 and 10. In addition to 
books on all areas of life, the catalog of the holdings of the Tatar library from Chelebi 
contained Muslim newspapers and journals published in Russia, as well as some 
published in Egypt and Istanbul. See Asarni-al-kutub. Chelebi shebrinde ujretsiz Musul- 
man kutubhane-kiraathanesining Tatar, Türk ve Arab tillerinde bulgan kitaplarena 
mabsus (Urnek and Kazan, 1910), pp. 61-62. 

44. See "Samara ahvalati,” Iqtisad 11-12 (1911): 359. 

45. Asami-al-Kutub (Kazan: Karimov, 1897), pp. 14-15, 28-29, and 31. 

46. Asami-al-Kutub (Kazan: Sharif, 1899). 

47. Asami-al-Kutub (Kazan: Karimov, 1903). 

48. Asami-al-Kutub (Kazan: Sabah, 1906). 

49. Asami-al-Kutub (Kazan: Karimov, 1907). 

50. Asami-al-Kutub (Kazan: Idrisov and Galiev, 1907-1919), pp. 12-13. The 
emphasis on textbooks continued to increase, as is evident in another book catalog 
that was published two years later by the bookstore Urnek. See Asami- al- Kutub 
(Kazan: Urnek, 1909). 

51. Asami-al-Kutub (Orenburg: Ahmed-al-Ishaqi, 1907) and Asami-al-Kutub 
(Kazan: Iqbal, 1907), p. 13. 

52. Asami-al-Kutub (Orsk: 1910), p. 10. 

53. Asami-al-Kutub (Orenburg and Ufa: Karimov and Huseinov, 1910-1911). The 
advancement of book printing, the increase in the book trade, and the growing interest 
in education and learning are illustrated indirectly by articles on the craft of making 
bookcases and building libraries, as well as on the art of collecting books. For exam- 
ple, see “Kitap tuplamaq," Igtisad 5 (1910): 141. 

54. The Samara courthouse refused to transfer the gift to the community until 
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appropriate taxes had been paid. But as a result of a petition made by Akhund 
Meniushev from Saratov, and on the basis of decision no. 767 of the Ministry of the 
Interior, dated February 14, 1895, the Saratov court issued a circular on November 
25, 1895, freeing the community from this taxation. Sbornik tsirkuliarov i inykb 
rukovodiashchikh rasporiazhenii po okrugu Orenburgskogo Magometanskogo Dukhov- 
nogo Sobraniia 1836-1903 (Ufa, 1905), pp. 115-16. 

SS. M. V. Kazanskii, Putevoditel po Kazani (Kazan, 1899), p. 229. The orphanage 
founded by Ibrahim and Ishak lunusov was supported financially by a waqf in which 
merchants from some fourteen stores in the vicinity of the mosque participated. The 
orphanage accommodated between 20 and 25 children and had a school where they 
received a bilingual education. This school was also attended by a dozen children from 
the city. Autour du monde Musulman,” RMM 6 (1909): 242, as reported from 
Terjuman, June 1, 1909. 

56. Validov, Ocherki istorii obrazovannosti, p. 68. 

57. A. Bobi, Hagigat yahud tughriiq (Kazan, 1904), p. 16. 

58. Validov, Ocherki istorii obrazovannosti, p. 68, and Bobi, Hagigat, pp. 17-19. 

59. Vambery, “Die Kulturbestrebungen der Tataren,” p. 76. 


60. These figures were reported by Ismail Bey Gasprali at a conference held in Cairo 
in 1907. "Les musulmans de Russie," RMM 28 (1914): 241. 


61. For information on the Society Against Polygamy, see RMM 1 (1908): 148-49. 
For the Society for the Assistance of New Muslims, see A. Chatelier, "Les musulmans 
russes," RMM 2 (1907): 162, as based on information extracted from Ikdam of June 2, 
1906. Also, see S. Bobrovnikoff, “Moslems in Russia," The Moslem World 1 (1911): 
77 and 13. For accounts of individual or group conversions to Islam, see also RóMM 7 
(1907): 393, RMM 5 (1908): 161-62, RMM 8 (1908): 715, RMM 10 (1909): 294, 
RMM 1(1910): 104, RMM 3(1910): 413, and M. Mashanov, Sovremennoe sostoianie 
Tatar-Mukhamedan i ikb otnosbenie k drugim inorodtsam (Kazan, 1910), p. 6. 

62. The ulamas of the village of Qarghali (Ufa guberniia) founded a Muslim society 
called Musulman ſemiyeti. See "Autour du monde musulman," RMM 11 (1908): 512. 
For the Society of Kazan Ulama, see A. Chatelier, "Les musulmans russes," RMM 2 
(1907): 163. In this article, Chatelier states that Muslim societies had different 
names calling themselves local unions, circles, or benevolent societies— but that they 
all had the goal of opening schools, libraries, and reading rooms. 

63. See Goroda Rossii v 1910 godu (St. Petersburg, 1914), pp. 195, 224, and 276. In 
1897, the total population of Kazan was 129,959. See Naselenie gorodov, p. 9. In 
1911, the Muslims represented 28 percent of the total population of the entire Kazan 
guberniia. See Fermshie vedomosti, February 4, 1911, p. 2. 

64. As reported in RMM 5 (1907): 57. 

65. A. Chatelier, "Les musulmans russes," RMM 2 (1907): 163, as based on 
information reported by Kazan mukhbiri, August 7, 1906, and Ikdam, July 4, 1906. 

66. Musul'manin, July 15, 1910, p. 398. 


67. Goroda Rossii v 1910 godu, pp. 705 and 736. In 1897, Orenburg had a 
population of 37,813. Naselenie gorodov, p. 15. 
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68. Permskie vedomosti, February 4, 1911, p. 2. 

69. A. Chatelier, "Les musulmans russes," RMM 2 (1907): 163, as based on 
information published in Kazan mukhbiri, July 5, 1906. 

70. “Les musulmans de Russie," RMM 11-12 (1907): 549. 

71. The name of this museum became a controversial issue. There was a proposal 
for naming it after the governor-general, but the intervention of two members of the 
Orenburg Muslim Society, Timur Shakhsalenev and Abdurrahman Shemsuddinov, 
prevented it. RMM 11-12 (1907): $50. 

72. Information according to correspondence from Astrakhan dated July 10, 1910; 
see Musul'manin, August 15, 1910, p. 441. 

73. A. Chatelier, "Les musulmans russes," RMM 2 (1907): 165. 

74. “Les musulmans de Russie," RMM 11-12 (1907): 552, as based on informa- 
tion reported in Terjuman, September 25, 1907. 

75. *Autour du monde musulman," RMM 10 (1909): 296. 

76. “La presse musulmane," RMM S (1910): 144. The president of the society, 
Mustafa Lutfi Ismailov, had been arrested and briefly imprisoned in 1908 following a 
search of his house. "Autour du monde musulman," RMM 5 (1908): 162. 

77. Musul'manin, August 15, 1910, p. 442. 

78. The new society published its statutes in 1909 in a 32-page pamphlet entitled 
Kban-lstafkesi Musulmanlarining terakki ve medeniyete yardim jemgiyetining nizam- 
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